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INTRODUCTION 


The following editions of Ud-a have been used during the 
course of translation: 


(1) that in Roman characters, edited by F. L. Woodward, 
and published by the Pali Text Society in 1925 (referred to as 
"text" in the notes); 

(2) that in Sinhalese characters, edited by the venerable 
Bihalpola Siri Dewarakkhita Thera, revised by the venerable 
Mahagoda Siri Nànissara Thera , finally revised by the venerable 
Kahawe Siri Sumangala Ratanasara Nayaka Thera, and published 
as Volume VI in the Simon Hewavitarne Bequest Series, Second 
Edition, Colombo, in 1928 (referred to as “Ce” in the notes); 

(3) thatin Burmese characters, being the Chatthasangayana 
edition, published in Rangoon in 1958 (referred to as “Be” in 
the notes); and 


(4) that in Thai characters, edited by the venerable - 


Kittisobhanatthera, and published by the Mahamakut 
Rajavidyalaya, Bangkok, in 1922 (2465 BE) to commemorate 
the death of Sobha Rajini in 1919 (referred to as "Se" in the 
notes). 


In addition, I have also made occasional reference to a . 


modern Thai translation of Ud-a, published by the Mahamakut 
Ràjavidyalaya, Bangkok, in 1982 to mark the 200th anniversary 
ofthe Cakriroyal household, although the translation is evidently 
a rather poor one, being hardly intelligible to the average lay 


Thai speaker, and one which I am told tends to leave any . 


difficult words in the original. 
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As with the translation of Ud, some words were, on occasion, | 
found to be present in some editions of the text but not in 
others; and when it seemed impossible to decide whether the 
disputed reading ought to be retained, I have erred on the side 
of caution and included the additional words in braces ( () ). 

Throughoutthe translation, Ihave adhered, almost without 
exception, to the punctuation of Be, completely ignoring the 
(often nonsensical) punctuation offered by Woodward, whose 
edition of the text is so riddled with errors, misprints and 
misunderstandings that it is often tantamount to being useless. 
For passing aside the fact that Woodward's edition of the text, 
like the articlesin CPD, is based, in the main, on the first edition 
(1920) of Ce, which was superseded, three years after he had 
gone to print, by the superior second edition to which I have had 
access, there surely can be no excuse for such errors as his 
starting, not only anewsentence, but a new paragraph even with 
the final subordinate clause of a preceding sentence (tasmim 
kale...apannattatta, Ud-a 296), or for the fact that on numerous 
occasions the readings contained in his footnotes are exactly the 
same as those upon which they are supposed to be variants 
(Ud-a 67 n 12; 204 n 2; 280 n 1; 421 n 8; etc.), not to mention the . 
huge number of mispunctuations (e.g. suddh’ uttar’as-ange, 
Ud-a 70), wrong identifications of sources and, above all, the 
arrogant manner in which he seems to have taken it upon 
himself to impose his own readings on the text in the apparent: 
belief that Dhammapala, whom he clearly deemed inferior to 
Buddhaghosa, was often misquoting (Ud-a 141 n 4), or wrongly 
adding to (Ud-a 383 n 7), his illustrious predecessor, its not 
having occurred to him that Dhammapàla might have been 
using sources similar to, but nonetheless occasionallyat variance 
with, those used by Buddhaghosa, on account of the fact that. 
they belonged to a different bhanaka-tradition. As a result, I 
have invariably found it necessary to adopt the more correct 
readings contained in the other editions—many of which 
readings which were, in fact available to Woodward, usually 
from his source "C", yet which readings he for some unknown | 
reason rejected. This has given rise, unavoidably, to a large 
number of notes recording the adoption of such readings, for 
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without such notes anyreader in the West, with only Woodward's - 
edition available to him, would simply despair at the apparent 
lack of any correlation between the translation and the text 
upon which it purported to be based. 

It has to be stated, right from the outset, that the 
Udanatthakatha is a very difficult and highly complex text and 
one which demands of its reader a level of understanding of the 
Dhamma—or rather of the stage that the systematisation of that 
Dhamma had reached in the hands of the Mahavihara fraternity 
in the fifth century AD——similar to, if not equal to, that of 
Dhammapala himself. Technical terms abound, but are simply 
alluded to, never explained, in much the same way that a car- 
maintenance manual refers, without explanation, to "tappets", 
“sump”, “crankshaft”, “piston” and “carburettor” and so on, on 
the assumption that these will all be readily understood by the 
reader, who already knows the part played by each in the overall 
functioning of the system. And just as such a manual is 
informative only to those who already understand motor-vehicle 
technology, sois Dhammapala’s ‘commentary’ onlyinformative 
to those already familiar with the system to which he constantly 
alludes but never fully explains. 

A clear and detailed overview of the system concerned does 
not seem to have survived the intervening 1500 years, and I 
know of no publication, be it text or secondary source, in which 
thatsystemisfully explained. To be sure some of the foundation- 
stones are still to be seen in the Visuddhimagga, but those- 
fragments of what was once the superstructure, though scattered 
here and there in the various commentaries, now lie lonely and 
forlorn, giving little indication of the part they once played in 
the whole. A good deal of time has, therefore, had to be given 
over trying to identify the various technical terms to which 
Dhammapalaalludes, recording any worthwhile information in 
the notes; though in order to prevent what would have become 
an extended commentary on a commentary which is already 
long enough, I have, in the main, used the notes to steer the 
interested reader in the right direction, rather than take him on | 
a guided tour. All too often, however, I have seemed to draw a 
blank and there are therefore a good number of places where 
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the translation is at best provisional and must necessarily remain - 
so until more pieces of the system come to light, perhaps 
following the translation of further commentaries and their 
tikas. 

Although I have suggested that the present commentary 
might be likened to a car-maintenance manual, it is, of course, 
also much more than that, for it is at the same time a literary 
tour-de-force, and one full of rhetoric. Or perhaps ‘literary’ is 
not the best choice of words here, for though composed in 
book-form, Dhammapifla nonetheless points out in his 
concluding remarks that his commentary admits of as many as 
thirty-four recitation-sections, thus reminding us of the fact that 
the Buddhist tradition has always been essentially an oral one, 
and that even after the texts had been committed to writing, the 
results of such labours were nonetheless designed to be recited, 
or heard, rather that read quietly to oneself. Indeed, one can go 
so far as to say that a Pali commentary may, at one level, be also 
likened to a musical performance, especially an Indian one, in 
which the basic raga (the canonical lemma) is first stated, 
around which the artist (the commentator) then weaves his 
doctrinal improvisations, embellishing and amplifying the 
original theme. Compare, for instance, how Dhammapála 
explains the basic Udàna (VIII.6) of: 


"Fhose who cross over the foamy deep, the flow, after building 
a bridge, ignoring the small ponds—whilst folk bind together a 
raft—these intelligent folk are crossed over" 


as follows: 


“This is what is said: those who cross over the foamy deep of samsara, — 
broad and deep, and the stream of craving, these, after building 
a bndge reckoned as the ariyan path, ignoring the small ponds, 
without even taking into consideration the hollows laden with 
water—whilst this folk, on the other hand, desiring to cross over 
this trifling amount of water, bind together a raft, go to great pains 
to bind a raft—these intelligent folk are crossed over, these who are 
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intelligent on account of their being endowed with intelligence: 
reckoned as the knowledge associated with the ariyan path, 
(that is to say) the Buddhas and the Buddhas’ savakas, are crossed 
over, are established on the far shore, without any raft whatsoever”. 


It has been said that at least one of the goals of a good 
translation is that it should reflect “all the nuances of the 
original, so that the readers of the translation experience the 
same reactions as the original hearers or readers" (K. R. Norman, 
“On translating from Pali”, Collected Papers III, p 60). Given 
this dictum, I have therefore tried to retain, in translation, as 
much of the rhythm of the original as possible, which consists of 
long drawn-out sentences punctuated by short, terse ones, just 
as I have also tended to allow statements that are cryptic in the 
original to remain cryptic in translation, rather than give in to 
the temptation of inserting additional information in 
parentheses which might result in the translation saying more 
than, or the opposite of, what Dhammapila originally intended. 
If, as I am sure he will, the reader sometimes finds the translation 
hard-going——which I am afraid it has at times to be, since the 
original is at such places equally hard-going—I would suggest 
that he stop and recall the fact that the text that he is reading is, 
after all, in reality a form of oratory, and one that was designed 
to be recited; and if the reader then tries, instead, reading the 
translation out loud slowly to himself, pausing in all the 
appropriate places, he may well find not only that the translation 
makes more sense but that he also has a better appreciation of 
how the original once sounded. Or alternatively, he might also 
consider the possibility of reading passages such as the one 
quoted above as though they were actually a dialogue, with one 
voice reading the canonical lemmas, the other Dhammapila’s 
glosses; and I have, to this end, wherever practicable, isolated 
the canonical lemmas in lengthy passages through the use of 
italics. 

There are a number of other levels to this highly complex 
piece of oratory, including the political. For although ostensibly . 
simply a commentary aimed merely at explaining the various 
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words encountered, itis nonetheless possible to detect between 
the lines what some might call a “hidden agenda”, in which 
Dhammapiála tacitly seeks to demonstrate, through his 
explanations, that the canonical text commented upon fully 
supports the system then currently espoused by the residents of 
the Mahavihàra. For if it can be shown that Buddhavacana 
supports the system, then so also, ipso facto, would the Buddha 
himself have supported it. 

In closing, I would again caution the reader that Ud-a is, at 
times, a very difficult and demanding text, composed either by 
a man himself highly competent in a large number of different 
disciplines—including philosophy, practice, grammar and 
linguistics, not to mention the Indian cultural heritage as a 
whole—or at least by one surrounded by those to whom he 
could turnforfurther information. Notso his twentieth century 
translator, who has had throughout to work in ignorance and 
isolation, save towards the end when two persons promptly, and 
magnanimously, answered my pleas for assistance, namely Ole 
Holten Pind, editor of the Critical Pali Dictionary, who has 
helped clear up, in long conversations over the telephone, a 
good number of points, especially those having to do with 
grammar, and Bhikkhu Bodhi, an American monk resident in 
Sri Lanka and true Bodhisatta, who has not only helped solve a 
good many outstanding issues—notably in the area of tradition 
and practice, in which he is singularly well qualified—but who 
has also selflessly, and in the minimum of time, read through - 
and thoroughly revised my translation of the extremely difficult 
and involved commentary on the first three suttas (Ud-a 6-51). 
To both of these I offer my sincere thanks, as I do also to the 
Council of the Pali Text Society for their generous support, by 
way of a research scholarship, throughout the course of the - 
work, and without which the present translation would never 
have been possible. 


Peter Masefield, 
Sydney, December 1993. 
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Namo tassa Bhagavato Arahato Sammasambuddhassa 


AN ACCOUNT OF THE INCEPTION 
OF THE COMPOSITION! 


[1] I salute the Saviour of Great Compassion, the one who has 
gone tothe other shore of the ocean of things knowable, the one 
teaching in avivid method that whichisrecondite and profound?. 

I salute the utmost Dhamma, worshipped by the Perfectly 

j Self Enlightened One, by means of which those possessed of 
knowledge and good conduct exit from this world. 

I salute the Ariyasangha, that unsurpassed merit-field, 
(namely that sangha) which, possessed of the special qualities of . 
morality and so on, is established in the paths and their fruitions. 

All those Udanas, that were taught by the one seeking 
(others’) well-being with this and thatas their source, (that were 
taught,) as a result of purified achievement’, by the Great Rishi, 
(were combined) into a single whole by those compiling the 
recension, and then rehearsed by the Dhamma-recensionists 
under the name of the "Udàna" which, adorned with verses 
risen up through euphoria, completely elucidates5 the 
Conqueror's Dhamma-shocké or jubilation’. 

Although the commentary on its meaning is arduous for me - 
to perform, on account of the fact that it? is something that 
ought to be plunged into (only) by those with profound 
knowledge?, (nonetheless,) since I have become one for whom 
obstacles have, under all circumstances, been removed through 
the effulgence of whatever merit has thus been born through | 
this salutation to the Three Jewels, 
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[2] (and) since the Teacher's Teaching, together with its 
commentary, (still) survives, (and) the interpretation!’ (thereof) 
of those lions, the Former Acariyas, still stands, 

I shall therefore, having plunged in hanging on to same!!, 
adhering to the method of the Ancient Commentary, as well as 
to the five Nikayas, 

(And) without contravening the opinion of the residents of 
the Mahavihara which is quite pure, unconfused, (and) a 
recondite interpretation of (its) meaning, 

Produce, as well as I am able, an exposition of the meaning 
of that "Udàna", unerringly recounting the meaning repeatedly 
handed down. 

Hence, please accept, good sirs, the meaning of same as I, 
seeking the long-lasting (nature) of the True Dhamma, classify 
(that "Udàna^). 


Herein: 

Udāna (Udānam): an Udāna in what sense ? In the sense of 
udànanal? (upsurging!3). What is this that (goes) under the 
name of an Udana!4? A pronouncement (udahGro!5) caused to 
rise up through a thrill of joy. For!6 just as whatever substance 
that is to be measured, such as oil and so on, the mana!’ is not 
able to take, that goes on its way overflowing (same), is spoken 
of as its surplus!8, and whatever water a pond is not able to take, 
that goes on its way engulfing (things), is spoken of as a flood, 
so, in that same way, is that particular pronouncement (made) 
irrespective of (whether there be any) recipient (present) !9, as 
it emerges outside via the speech-door after failing to remain 
within as the excess of whatever explosion of thought?°, caused 
torise up through a thrill of joy, the heart’s interior?! is not able 
to contain, spoken ofasan Udana. This expression of sentiment22 
is equally applicable?? also (in the case of an Udana caused to 
rise up) by way of Dhamma-shock. In some cases such (an 
Udàna) occurred by way of the composition of verses, in some 
cases by way of prose. However, those uttered were, in the 
majority of cases, those having the characteristic mark of the 
Udàna(-anga) that is spoken of in the Commentaries as “(a 
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suttanta) followed by (one or more) verse(s) consisting of 
knowledge (about some situation) accompanied by euphoria 
(felt thereat) "24, for an Udanais, in the main, proclaimed by way 
of acomposition of verses and caused to rise up through joy and 
euphoria, although the rest?5, such as “There is, monks, that 
base wherein there is neither earth, nor water26” (Ud 80) and so 
on and “He whoinjures with astick creatures desiring happiness" 
(Ud 12) and “Ifyou have fear of dukkha, if dukkha is distasteful 
for you2?” (Ud 51) and so forth are also admissible. These, and 
those of other kinds?$, are threefold, viz. those proclaimed by 
the Omniscient Buddha, those proclaimed by Paccekabuddhas 
and those proclaimed by savakas. Herein, those proclaimed by 
Paccekabuddhas [3] are solely those handed down in the 
Khaggavisanasutta by way of: 


"Laying aside the stick where all creatures are concerned, not 
antagonising?? even one of these" (Sn 35) 


and so on?6; whilst those proclaimed by sávakas are those 
handed down in the Theragatha by way of: 


"All lust has been abandoned by me, all hatred uprooted, all 
delusion slain by me; I am become cool, nibbuta" (Thag 79) 


and so forth, and in the Therigatha by way of: 


“I was restrained in body, speech and mind; having plucked out 
craving together with its root, Iam become cool, nibbuta” (Thig 
15) 


andsoon?!, But these (Udànas) of these male and female elders. 
are not merely Udanas alone—they are, moreover, also lion- 
roars. Those proclaimed by devas such as Sakka and so on by way 
of “Oh! What a gift! The highest gift is well established in 
Kassapa !” and so forth (Ud 30) and those proclaimed by 
humans such as the brahmin Aramadanda®? and so on by way of - 
“Namo tassa Bhagavato” and so forth (A i 67), whilst still being 


fom ee vo "ti: 


4 The Udana Commentary 


Udànas?? incorporated at the Three Rehearsals, are not those 
implied in the present context. Rather, it is those which were 
originally proclaimed by the Perfectly Self-Enlightened One 
himself, which constitute the Word of the Conqueror*5—those 
to which the Lord referred and which he stated to be the 
“Udana” when classifying and expounding the Dhamma of the 
texts as ninefold56—that are alone included here as being in 
need of complete exposition, since it is these alone that were 
rehearsed by the Dhamma-recensionists as the “Udana”. 
Moreover, that which was caused to occur, by way of an Udana, 
by the Lord at the root of the Bodhi (Tree) 3’, that was elucidated 
by means of the verses beginning “For countless births in 
samsara” (Dhp 153f), and that were verses consisting of an 
Udana compulsory (also) for countless hundreds*8 of thousands 
of (other) Perfectly Self-Enlightened Ones, ought to be regarded 
as having been rehearsed by the Dhamma-recensionists within 
. the Dhammapada, (since) they had failed to compile such 

recension previously within the canonical Udana®9, on account 
of the fact that it was (only) at a later stage? that (such verses) 
had been taught by the Lord to the Treasurer of the Dhammat!. 
(Similarly), that utterance consisting of an Udana, viz. 
“Kondanna, truly, has understood; Kondanna, truly, has 
understood”42 (Vin i 12; S v 424)—that explosion? of noise, 
proclaimed by the Lord, that was capable ^* of announcing same 
to devas and men throughout the ten thousandfold world- 
system—is to be regarded as not having been rehearsed by the 
Dhamma-recensionists within the canonical Udana either, on 
account of its not making either pravrtti or nivrttif? manifest, 
unlike the utterance beginning "When, for sure, things appear" 
(Ud 1); (for the utterance concerning Kondanna) was [4] 
(rather) merely a pronouncement, born through joy and 
euphoria, having as its root-cause his reviewing the fruitful 
nature of his own (previous) fatigue, on account of the fact that 
the ariyan path that formed one part of the Dhamma he had 
himself attained had been attained, in accordance with the way 
in which it had been taught, first of all amidst the savakas by that 
elder at the culmination of the teaching of the Dhamma- 
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cakkappavattanasuttanta^é (Vin i 10ff; S v 420ff), being similar - 


in nature to the utterance beginning "Truly did the monks on 
one occasion win me over" (M i 12447) which had as its (own) 
root-cause his reviewing the right practice on the part of every 
single monk at such time as he was still newly awoken’. 

Now this same Udana which, as to the three Pitakas, viz. the 
Vinayapitaka, Suttantapitaka), and Abhidhammapitaka, belongs 
to the Suttantapitaka, which, as to the five Nikayas, viz. the 
Dighanikaya, Majjhimanikàya, Samyuttanikaya, 
Anguttaranikaya, and Khuddakanikaya, belongs to the 
Khuddakanikaya, (and) which, as to the nine limbs of the 
Teaching, viz. the Suttas, the Mixtures of Prose and Verse, the 
Expositions, the Verses, the Udana, the Itivuttaka, the Jatakas, 
the Unprecedented Phenomena and the Miscellanies, is the 
recension (known as) the Udàna50; (whilst) as to the eighty-four 
thousand Dhamma-units®! thus laid claim to5? by the Treasurer 
. of the Dhamma, viz. 


“Eighty-two thousand I received53 from the Buddha, two 
thousand from the monks®4—these eighty-four thousand are 
the dhammas set in motion" (Thag 1024) 


it is a recension consisting of a few of those (same) Dhamma- 
units. 

As to chapters, there are eight chapters, viz. the 
Enlightenment Chapter, the Mucalinda Chapter, the Nanda 
Chapter, the Meghiya Chapter, the Sona55 Chapter, the Blind 
from Birth Chapter, the Small Chapter (and) the Patali Villagers 
Chapter; as to suttas, it is a recension consisting of eighty suttas, 
as to verses, a recension consisting of ninety-five verses that 


consist of an Udana. As to recitation sections, there areas many . 


as eight-and-a-halfrecitation sections. As to sequential teachings, 
there is, in the Bodhisutta, one sequential teaching56 by way of 
a teaching sequential upon a question?7, in the Suppavasasutta 
two sequential teachings by way of a teaching sequential upon 
a question and a teaching sequential upon, and in accordance 
with, an earlier teaching58, (whilst) there are, in each of the rest 
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(of the suttas), one sequential teaching by way of a teaching - 


sequentialupon, andin accordance with, some earlier teaching, 
there being, moreover, in this connection noteaching sequential 
upon a present mental disposition—thus it is, as a whole, a 
recension with eighty-one sequential teachings. As to words, 
there are twenty-one thousand words plus a further hundred 
besides, as to verse-elements?9, eight thousand plus four 
hundred and twenty-three®! besides, [5] (whilst) as to letters, 
there sixty thousand, three hundred and eighty-two letters plus 
seven thousand besides. For this reason, this (recension) is 
spoken of9? (as follows): 


"As to composition, there are exactly eighty suttantas, chapters 
eight, whilst for the Udàna ninety-five verses are made manifest; 
and, as to size, there are as many as eight-and-a-half recitation 
sections, likewise for the Udàna eighty sequential teachings, 
plus one besides; whilst the discerning might point out these 
twenty-one thousand and one hundred words counted for the 
Udana; 


whilst as to words in the verses: 


He might point to® these words®+—as many as eight thousand 
as well as four hundred and twenty-three—for the Udàna, whilst 
for the Udàna sixty-seven thousand, three hundred and eighty- 
two letters are likewise made known". 


Its eight chapters commence with the Enlightenment Chapter, 
the Enlightenment Sutta being first amongst its suttas, whilst 
this commences with the source® of "So was there heard by me" 
and so on uttered by the venerable Ananda at the time of the 
First Great Rehearsal. The (account of) that same First Great 
Rehearsal has, however, already been incorporated in a text 
within the Vinayapitaka®; but since whatever*? historical account 
ought, in this connection, to be given for the sake of skilfulness 
as regards its source is the same as that also stated in the 
Sumangalavilasini®, the Commentary on the Dighanikaya, such 
is to be understood in exactly the same manner stated therein®. 
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Notes 


1 Reading gantharambhakatha with Be; text Ce Se omit. 

? Reading nipunagambhiravicitranayadesanam with Ce Be Se 
for text's nipunagambhiram vicitranayadesanam. At VS 3 I took 
these, following the recommendation of N. A. Jayawickrama, as 
two bahuvrihis qualifying nàtham, viz. who is recondite and 
profound, one teaching a vivid method, but now think the 
present interpretation, hitherto also adopted at PS 3, to be the 
more likely (such interpretation also being that found in the 
Thai trans.). Alternatively, the compound might also be 
construed as "the one whose teaching is recondite, profound, 
one with a vivid method". These opening verses should be read 
in conjunction with those of the Concluding Remarks at Ud-a 
436. 

3] have re-arranged the order of some of the verses that follow, 
so as to render them more intelligible in translation. 
4Suddhapadanena; on apadana, cp EV i 133 on Thag 47. As the 
sequel demonstrates, the Buddha gave rise to the various Udànas 
upon becoming aware of the spiritual achievements of others. 


5 Reading °paridipanam with Ce Be Se for text's °padipanam. . 


6 Dhammasamvega; samvega is defined, at Vv-a 213, as samvego 
nama sahottappam nanam (knowledge (about some situation) 
accompanied by a desire to shrink (therefrom) ), whilst Khp-a 
235 = Vism 135 gives the eight grounds for samvega as birth, old 
age, sickness, and death, plus dukkha in the states of loss, and 
that dukkha rooted in the cycle whether past, present or future. 
It is clear that the first four of these (if we include the birth of 
Rahula) constituted the four shocks that led the Buddha to go 
forth (on which see also Ud-a 21, 257 below), though Nanamoli 


(Ppn 140; MR&I 269) takes samvegavatthüni as “grounds for a | 


sense of urgency", Pe Maung Tin (Pp 156) as "objects of 
emotion", both of which renderings strike meas being altogether 
too weak. For vega, alone, is similarly used in the context of a 
sudden, and violent occurrence, such as when the venom from 
a snake-bite strikes its fatal blow (cp Pv-a 62, Vv-a 308ff), when 
it might be rendered “jolt”, just as vegena often has to be taken 


as “speedily” (Ud-a 169), or “forcefully” (Ud-a 426); whilst, 
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overleaf, we are told that an Udāna is (in the majority of cases) 
a pronouncement caused to rise up through a thrill of joy 
(pitivega), or through joy and euphoria (pitisomanassa), but 
also, on occasion, as a result of Dhamma-shock 
(Dhammasamvega). Some may question my use of “shock” for 
samvega—Bhikkhu Bodhi, for instance, would prefer I use 
"Dhammainspiration" here (just as he also strongly disapproves 
of my rendering of “euphoria” for somanassa), whilst N. A. 
Jayawickrama, in his revision of Vv-a, once suggested “fervour” 
to be perhaps more appropriate for samvega—but it would 
seem to me that anything less than “euphoria” and “shock” 
would fail to capture the emotion responsible for these Udànas. 
I leave Dhammasamvega as “Dhamma-shock”, since I am not 
sure how to resolve the compound; but if we take this to denote 
what we normally mean by “a shock to the system”, we may not 
be far from what is intended. 

7 Cp Ud-a 389 below. 

| 8I presume that tassa here refers back to “the Udána". Why 
Woodward should here note that Vv-a reads tassáham quite 
escapes me; such a note would seem more pertinent two verses 
later, if at all. 

9 Cp the similar disclaimers at Khp-a 11 and Vism 522f. 

10 Vinicchayo; or doctrine, dogma, opinion, judgement, etc. 
11 Avalambitvà ogahetvana; the underlying sense is that of 
plunging into something (such as water), at the same time 
hanging on to a lifeline suspended from above—to render this 
simply as *having plunged in with its (i.e. the interpretation of 
the Former Ácariyas) support" fails to capture the full imagery. 
1? Reading udànanatthena with Be (Ce uddnanatthena) for 
text's udanatthena, Se udànatthena. 


13 The term Udàna, literally “up-breath”, is also used to denote _ 


one of the five vital airs that rises up the throat and enters the 
head. The two English terms that come closest in meaning to its 
application here are probably “ebullience” and "effervescence"; 
but unfortunately the former of these has, like “outburst”, 
"outcry", *uproar" (and to a lesser extent, the quality of being 
"outspoken"), developed a negative connotation. The choice 


Uv. ^X vm 


mmt, 
ra 


Inception of the Composition 9 


of “Uplifting Verses" at MLS i 171 suggests the exact opposite of | 
that intended, as does probably Woodward's chosen title of 
"Verses of Uplift”, whilst Jayawickrama’s "Stanza of Joy” 
(Inception, p 15) is probably far too weak. 

14 Udanam; Ce udananam. 

l5From ud * à 4 V hr, literallyto putup; cp the currentidiom that 
one should put up or shut up. 

16 On what follows, cp DA 140f - MA ii 198 = SAi 60 = AA ii 139f 
= iii 315. 

17 Mànam; Ce mànam, Se pamànam. The mana was a measure 
(and measuring vessel) of uncertain size, said to be equivalent 
to eight nàlis, with the half-màna or four nàlis making one 
tumba (J i 468), and is contrasted, at Pv-a 254, with the dona and 
the basket. It is therefore of interest that Be also records a 
Khmer vl of nàlim. 

18 Avaseko; not listed by Childers or PED. CPD gives the 
meaning as "overflowing" without further explanation. 

19 Cp Ud-a 389 below. 

20 Vitakkavippharam; or perhaps “eruption of thought"—cp 
also Ud-a 4 below with respect to sound (nigghosavippháram). 
According to PED, vipphàra means “diffusion, pervasion, . 
spreading out", but thisis to ignore the fact thatitsroot of sphar 
means to tremble or quiver, SED listing also such meanings as 
“twang of a bow-string” (sv visphára) and “a shock" (sv sphara). 
Vitakkavippharam would therefore seem to mean something 
more akin to mental excitement or astonishment and, less 
literally, by way ofa corollary, “thinking outloud/aloud”, for the 
first of the two stories illustrating its meaning at AA ii 269f 
concerns a man going along rehearsing what he is about to 
propose to the king and his ministers, on the basis of which 
someone else, overhearing same, predicts he will be successful, 
just as the second records an incident in which someone, 
overhearing an elder wondering to himself why a certain woman 
had notseen him when gathering alms, deduces in which village 
the episode occurred. Such an interpretation would accord 
with the foregoing statement at DA 887 = AA ii 269 which . 
explains vitakkavippharasaddam as the sound, by way of “thinking 
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out loud/aloud” (vitakkavipph4ravasena), on the part of those 
babbling when asleep or negligent, with the canonical passage 
there commented upon, as wellas the present context in which 
the Buddha thinks out loud when giving rise to an Udana. 
Elsewhere, however, the term has been variously rendered as “a 
rational sound" (Dial iii 99), "an utterance intelligently made" 
(GS i 154), and “an irradiation of initial application of mind” 
(P Contr. 240), just as vippharava vitakko is taken, at Expos 152, 
as "initial application of mind possesses vibration", all of which 
seem to me to be quite wrong; whilst Woodward, at GS i 154 n 
6, appears to misunderstand the above stories when he states 
“Comy. takes it as a sound overheard from someone chattering 
or half asleep; but the story by which he illustrates would give the 
meaning of'a chanceremark overheard'. Thusthe skillimplied 
would be that of ‘putting two and two together’ ”. 

21 Reading antohadayam with Ce Be Se for text's hadayam; PED 
lists hadaya as masculine, but cp Childers, and SED sv hrdaya, 
which both give it as neuter, as it clearly also is here. 

22 Àkaro; CPD cites this passage as an example of akàra (3), viz. 
appearance, form, shape, countenance, failing to note the 
alternative reading of the following note. It would seem, 
however, more likely an instance of ākāra (1), viz. indication of 
sentiment by gesture or movement—cp SED sv àkàra, which 
also lists such meanings as “external gesture” and “expression of 
the face (as furnishing a clue to the disposition of mind)”. 

23 Reading labbhate with Ce Be Se for text’s labhate. 

24 Dhammapilais here clearly alluding to the passage at Inception 
28 = DA 24 = MA ii 106 = AA iii 6 = Nd-ai 270 = Asl 26 = Gv 57 
(JPTS 1886) where the Udàna, as the ninth limb (anga) of the 
Teaching, is equated with eighty-two such suttantas, viz. 
somanassananamayikagathapatisamyutta dve asiti suttanta 
udanan tiveditabbam. Some—e.g. K. R. Norman, Pali Literature, 
Wiesbaden 1983, p 61; Ency. Buddhism i 617; and (by 
implication) Jayawickrama, Inception, 101 n 5—have taken this 
passage in Buddhaghosa's cties to be equating the present 
Udana with the anga bearing the same name, though it might 
be argued that this is to read more into the statement than is 
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perhaps warranted, since all Buddhaghosa might really be | 


stating is what a (possibly no longer extant) anga was believed 
once to contain. No such argument is, however, possible in the 
present instance since, at Ud-a 4 below, Dhammapala explicitly 
equates the Udana upon which heis here commenting with that 
anga, despite the fact that the work commented upon contains 
only eighty suttantas, not all of which are followed by a verse, 
whilst those that are so followed are, at times, followed by a verse 
occasioned, instead, by Dhamma-shock. His silence on these 
discrepancies—which surely call for some explanation—is all 
the more surprising when he quotes without any apparentsense 
of contradiction, at Ud-a 5 below, a verse confirming that its 
suttantas total only eighty. Jayawickrama takes somanassa- 
nanamayikagathapatisamyutta as "containing stanzas which were 
prompted by an awareness of joy" (Inception 25), Pe Maung Tin 
as "connected with verses due to knowledge and joy" (Expos 
33); whereas Bhikkhu Bodhi has recommended that this be 
| taken as "connected with a verse created from knowledge 
conjoined with euphoria" (at the same time disagreeing, as 
already noted, with my taking somanassa as "euphoria"). In this 


he is no doubt correct since, as already noted above, Vv-a 213 | 


similarly defines samvega as sahottappam nanam (knowledge 
(about some situation) accompanied by a desire to shrink 
(therefrom) ); whilst at Ud-a 44 below we also encounter the 
compound somanassasampayuttananasamutthanam (caused to 
rise up through knowledge connected with euphoria). 

25 Those in prose caused to rise up through joy and euphoria 
and those caused to rise up as a result of Dhamma-shock, 
whether in verse or in prose. 

26 Text Ce add tam es’ ev’ anto dukkhassa, text prefixing same 
with “—pe—”. 

?7 Reading sace vo dukkham appiyam with Be Se; text Ce omit. 
28 Evamadi tayidam; Be evam tayidam. 

?9 Avihethayam; Ce Se ahethayam. 

30 Cp Mahavastu i 359: “All the stanzas of the Khadgavisána are 
to be supplied here in full, namely the stanzas pronounced by 
each one of the Pratyekabuddhas", upon which Jones (Mahavastu 
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trans. i 305 n 1) adds the note: "The Khaggavisana Sutta in Sn. - 


(35-75) contains only 41 stanzas. But it is implied here that 
there were 500 stanzas, i.e. the number ofthe Pratyekabuddhas". 
31 Reading Adina with Be; text Ce Se omit. 

32 Reading Aramadanda’ with Ce Be for text’s àraddha?, Se (Be 
vl) Sonadanda?. 

33 Since introduced in either case by the phrase udanam udānesi 
(gave rise to (this) Udàna). 

34 Ahacca bhásitàni; cp MQ i 207 n 2 and Nanamoli, Guide 35 
n 117/1. Much the same phrase recurs at Asl 9 but the sense is 
somewhat obscured by the translation at Expos 11. For some 
reason CPD, sv ahaccabhasita, gives the reading as ahaccàni, 
which is not supported by any edition. 

35 Jinavacana; according to Childers, synonymous with 
Buddhavacana. 

36 As at e.g. Mi 133. 

37 Cp J i 76. 

58 Reading ?sata? with Be Se; text Ce omit. Cp also Dhp-a iii 127: 
anekehi buddhasatasahassehi avijahitam udanam. 

39 Which seems to imply that the Udàna was rehearsed before 
the Dhammapada, although the order of rehearsal given at DA 
15 suggests otherwise. 

40 Aparabhage—presumably an allusion to Dhp-a iii 127: 
Anekajatisamsáran ti imam dhammadesanam Sattha 
bodhirukkhamüle udànavasena udinetvà aparabhage 
Anandattherena puttho kathesi. The Thai trans. takes 
aparabhage with sangita, viz. rehearsed at a later stage. 

41 Cp DA 16 = Inception 17 which shows there was controversy 
as to whether the verses in question or that beginning “When, 
for sure, things appear” mentioned at Ud-a 4 constituted the 
first utterance of Gotama as Buddha, an issue Khp-a 13 attempts 
to resolve by pointing out that “For countless births in samsara”, 
although forming the beginning of Buddhavacana, was said at 
the time in the mind only, without speech utterance, and 
reported only at a later stage to Ananda, “When, for sure, things 
appear” therefore being the first thing actually uttered. Cp also 
Sv-pt i 30f for similar. 
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42 Also quoted at Ud-a 371 below. 

43 Vippharam; cp above. 

44 Reading ?samattha? with Ce Be (Se °samattham) for text's 
?samatha?. 

45 Pavattiyà nivattiyà và; the terms signify involvement in wordly 
activity and its opposite, pursuing the accumulation of kamma 
and its opposite, and might therefore be rendered “involvement 
or non-involvement”. See, e.g., G. M. Bailey, Materials for the 
Study of Ancient Indian Ideologies: Pravrtti and Nivrtti, Torino, 
1985, Chapter 1. 

46 Text Se °sutta. 

47 Aradhayimsu vata mam bhikkhü ekam samayam, which Be 
(and CPD svaradheti) take as a quotation of Mi124: aradhayimsu 
vata me bhikkhave bhikkhü ekam samayam cittam. MA ii 97 
explains aràdhayimsü ti ganhimsu pürayimsu, which suggests 
that Nanamoli’s rendering of this as “Bhikkhus, there was an 
occasion when the bhikkhus satisfied my mind" (A Treasury ofthe 
Buddha's Words, ii 8) is to be preferred to that of “Monks, my 
monks at one time were indeed accomplished in mind” found 
at MLS i 161. 


48 The Buddha’s career is divided into two periods: an initial - 


period of twenty years during which he is spoken of as being still 
newly awoken, followed by a further period of twenty-five years 
after which he attains Parinibbàna; cp also Ud-a 298f, 425 below. 
The implication is that the decline in the Sangha cited, or 
predicted, by the Buddha (e.g. Mi 444f; A iii 105ff, 108ff: S i 61, 
ii 208ff, 267f) began to set in only during the second half of his 
career. 

49 Reading Suttantapitakam with Ce Be Se for text'sSu ttapitakam. 
50 Udanasangaham; Ce Udanangam, the limb thatis the Udana— 
cp note at Ud-a 2 above. 

51 According to Vin ii 285ff and DA 13f, Mahakassapa at the First 
Council first questioned Upàli about the Vinaya and then 
Ananda about the Dhamma. “Dhamma-units” (dhamma- 
kkhandha) here must therefore be understood as excluding the 
Vinaya. Whether such Dhamma-units also exclude the 
Abhidhamma is a matter of some dispute, some Northern 
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schools holding that this was, instead, expounded by — 


Mahiakassapa himself. In addition, we are told at DA 15 that the 
Dighabhanakas included the texts now incorporated within the 
Khuddakanikaya in the Abhidhammapitaka, whereas the 
Majjhimabhànakasincluded these within the Suttapitaka, which 
latter, seemingly followed above by Dhammapila, has since 
become the norm. | 

52 Patinnatesu; or acknowledged, approved, etc. 

55 Ganhim; Thag-a explains as ugganhim, picked up. 

54 Such as the venerable Sariputta and so on—Thag-a. 

55 But referred to at Ud-a 273 below as the Mahavagga, or Great 
Chapter. 

56 Be reads ekànusandhi, Se eko anusandhi, for text’s eka 
anusandhi, Ce eka anusandhi; CPD lists anusandhi as masculine, 
PED as feminine, such uncertainty as to gender probably 
accounting for the various readings. Ce Be Se all agree, 
however, in reading anusandhi when such is singular, contra 
f} Woodward, who prints anusandhi throughout. 

57 Pucchanusandhi; cp DA 122f which distinguishes three types 
of anusandhi, viz. (1) pucchanusandhi, or that teaching on the 
part of the Buddha sequential upon a question asked of him; (2) 
ajjhasayanusandhi, or that teaching sequential upon the Buddha 
discerning some individual’s present mental disposition; and 
(3) yathanusandhi, or that teaching sequential upon, and in 
accordance with, an earlier teaching in the same sutta. See also 
Asl 27 on the role played by the anusandhi in the enumeration 
of units of Dhamma contained within any one sutta. 

58 Reading pucchanusandhiyathanusandhivasena with Ce Be 
Se for text’s pucchanusandhivasena. 

59 Gathapadato; Ce Be Se read gathapAdato, verse-feet (i.e. 
quarter-verses), which can hardly be right, if only for the fact 
that this would result in the ninety-five verses mentioned above 
each having an average of 88.66 such feet, whilst the statement 
that such verses each have an average of 88.66 words itself seems 
excessive (it not being clear how compounds are enumerated). 
PED, sv gathapada, gives the meaning as “a half line of a gatha”, 
citing Dhp 101 (quoted at Ud-a 96 below, where it seems to 
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mean “a single word of a verse"—cp also Ud-a 191) and Khp-a | 


123 which reads gathapadanam atthavannana, translated by 
Nànamoli at MR&I 133 as “the comment on the words and on 
the meaning in the verses" but which might better be taken 
simply as "the exposition of the meaning of the words in the 
verse". It would therefore seem that pada here denotes, as in 
sikkhapada, simply an element, constituent or ingredient, though 
itisunclear whether these are to be understood as the letters or 
the syllables in such verses. 

60 Reading atthasahassani with Ce Be Se for text's 
atthavisasahassani. 

61 Tevisati; Se tevisuttara. 

62 Presumably, as at MA i 2, by the Ancients (Porana). 

63 Reading niddise with Ce Be Se for text’s niddese. 

64 Padān (i); Ce Be Se padan(i). Cp n 59 above. 

65 Nidànam; cp the long article by Childers. 

66 Vin ii 284-293. 

j 97 Reading yo with Ce Be Se for text's ye. 

68 DA 2-25. 

69 Reading tattha with Be Se for text's Ce tattha tattha. 
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CHAPTER ONE: ENLIGHTENMENT 


81. Enlightenment (1) 

[6] Now!, in this connection, evam (so) is, within this source of 
"So was there heard by me" and so on, a term consisting of a 
particle, me (by me) and so forth being terms consisting of 
substantives. Was staying at Uruvelà (Uruvelayam viharati): in this 
connection, vi is a term consisting of a prefix, harati a term 
consisting ofa (finite) verb —it being via this same method that 
the classification of terms is, under all circumstances, to be 
understood. As to such terms’ sense, however, the term evamis, 
firstly, one that admits of division into countless senses, such as 
comparison, imparting, approval, reproach, acceptance of a | 
statement, mode, pointing out, emphatic affirmation, aquestion, 
the meaning of the word “this” and measure‘ and so on. For 
instance, it has been handed down: 

(a) with respect to comparison, as in "(Just as)...so (evam) 
by the mortal, once he has been born, ought abundant skilled 
(deeds) to be performed" (Dhp 535) and so forth; 

(b) with respect to imparting, as in "So (evam) ought you to 
set out, so (evam) ought you to return" (M i 460) and so on; 

(c) with respect to approval", as in "This is so (evam), Lord; 
this is so (evam), O Sugata" (A i 192) and so forth; 

(d) with respect to reproach, as in “Ever so (evam eva®) does 
this outcaste, whether in this place or that, proclaim the praise 
of that bald-headed recluse" (S i 160) and so on; 

(e) with respect to acceptance of? a statement, as in "Those 
monks gave their consent to the Lord saying 'So be it (evam), 
Lord’ " (Mi 1) and so forth; 
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(f) with respect to mode, as in “Precisely so (evam), Lord, do 
I understand Dhamma taught by the Lord" (Vin ii 96; M i 258) 
and so on; 

(g) with respect to pointing out, as in "You, brahmin youth, 
should go and approach therecluse Ánanda and, once you have 
approached, should askin my name whether the recluse Ananda 
be one free of affliction, free ofimpediment, one with lightness 
of body, strong, one moving about in comfort!0, saying ‘The 
brahmin youth, Subha Todeyyaputta, enquires of the good 
Ananda as to his freedom from affliction, freedom from 
impediment, lightness of body, strength, and his moving about 
in comfort'; and so (evam) (also) ought you to speak: ‘It is said 
that it were well were you, out of pity, to approach the dwelling 
of the brahmin youth, Subha Todeyyaputta’ ” (D i 204) and so 
forth; 

(h) [7] with respect to emphatic affirmation!!, as in ^ ‘What 
do you think about this, Kalamas? Are these things skilled or 
unskilled ?’—‘Unskilled, Lord’—‘Blameworthy or 
blameless ?’—-‘Blameworthy, Lord'—'Things for which one 
would be reproached by the intelligent or applauded by the 
intelligent ?'—"Things for which one would be reproached by 
the intelligent, Lord'—'When effected and undertaken, do 
they, or do they not, conduce to detriment, to dukkha ? How 
doesitseem to youl?in this connection ?'—'When effected and 
undertaken, Lord, they conduce to detriment, to dukkha. So 
indeed (evam) does it seem to us in this connection’ " (Ai 190) 
and so on; 

(i) with!? respect to a question, as in "So (evam) did these!4, 
well-bathed, nicely anointed, with hair and beard trimmed, with 
garlands and ornaments bedecked... ?" (Di 104) and so forth; 

(j) in the sense of the meaning of the word “this” (idam), as 
in “(Or whatever other) multiple crafts there be of such avariety 
as this (evamgatani)” (D i 51) and “Of such a sort as this 
(evamvidho), of such a typel5 as this (evamākāro)” ( 16 ) andso 
on, for the word gata!’ (variety) is a synonym for pakāra (kind), 
as are the words vidha (sort) and àkara (type), the mundane, for 
instance, uttering the words °vidha, °yutta and ?gatal8 in the 
sense of pakāra (kind); (and) 
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(k) with respect to measure, as in "So (evam) quick to - 
change" (Ai 10) and “Ofa lifespan of so (evam) long aterm” (D 
i 13) and so forth. 

Yet surely the word evam has, in this connection, viz. "Evam 
vitakkitam no tumhehi" ( 19 ) (and) "Of a lifespan of so 
(evam) long a term" (D i 13), that same (previous) sense of 
mode (akàra), on account of the fact that it was the mode of 
questioning and the mode of measuring?? that were expressed 
by means of the word evam? Not (so), on account of its being 
in reality a specific (mode)?l. For the implication, in this 
connection, is that the word evam??, when it has the sense of 
mode, is one expressing mere mode (akàramattavacako) , whereas 
in “Precisely so (evam) " and so on?*itis one expressing a specific 
mode?* (Gkàravisesavàcako) [sic?5]; whilst these?6 are instances 
of the word evam when it expresses a specific mode 
(akàravisesavücino), on account of the fact that it is the mode of 
questioning and the mode of measuring that they express?" 
And it is on the assumption that this be so that points to be 
illustrated and their comparisons?8, such as “So (evam) by the 
mortal, once he has been born" and so on, are construed?9. For 
herein, viz. 


“Just as one might make abundant clusters of garlands from a 
heap of flowers, so (evam) by the mortal, once he has been born, 
ought abundant skilled (deeds) to be performed" (Dhp 53) 


[8] the heap of flowers and the cluster of garlands provide, in 
this connection, the comparison in the sense of spurring one 
on50, in that, on account of its link with the special qualities of 
splendour and fragrance and so on, the abundant performance 
of meritorious deeds that ought to be performed by the (being?!) | 
who is mortal—since it is his own nature to die*?—is similar to 
the cluster of garlands?5; (just as it is) the collective that forms 
the root-cause of the performance of meritorious deeds of 
almsgiving and so forth—viz. arising as a human, the potential 
for becoming a sappurisa*4, hearing True Dhamma, paying 
methodical attention and the successful attainment of 
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possessions and so on*5—that is represented by the heap of 
flowers*6, Their mode of comparison is spoken of (firstly) in a 
non-restrictive manner? by way of the word yathà (just as); it is 
next spoken of in a restrictive manner by way of the word evam 
(so), "It has been handed down with respect to comparison" 
(Ud-a 6) having been said38, moreover, since, upon being so 
restricted, the mode of comparison becomes, as to its sense, that 
comparison itself39. Similarly, "With respect to imparting, as in 
'So (evam) ought you to set out, so (evam) ought you to return' 
and so on" was said since, when the successful attainment of 
demeanour that constitutes good form where the recluse is 
concerned is being imparted by way of "So (evam), in this mode, 
ought you to set out" and so on, whatever mode of imparting 
there be therein is, as to its sense, that imparting itself. The 
approval causing exaltationf? effected by way of "This is so 
(evam), Lord; this is so (evam), O Sugata” by those unequivocally 
understanding some matter just as it had been spoken of by the 
Lord—that is to say, the praise, in one way or another, of the 
special qualities found to exist! thereinf?—is, in this connection, 
to be construed after the manner already stated, viz. as the mode 
of approval therein. “Ever so (evam eva) does this (outcaste) ” is, 
in this connection, to be construed after the manner already 
stated, viz. as the mode of reproach; and that mode of reproach 
may be discerned to be made manifest in the present case by the 
word evam, on account of the proximity of such words of 
mockery‘ as "outcaste" and so forth. And, as here, so is it to be 
understood that it is the modes of comparison and so on that are 
also (similarly) expressed (by evam in "(Just as)...so (evam) by 
the mortal" and so forth), on account of the proximity of such 
words *4 as "heap of flowers" and so on uttered by way of 
comparison. The* mode of speaking, in “And so (evam) (also) 
ought you to speak”, is said46 to have the sense of pointing to, 
since that which needs to be said at that time is pointed to by 
means of the word evam, viz. "Just as I speak, so (evam) (also) 
ought you to speak to the recluse Ánanda". "So indeed (evam) 
(doesitseem) tous"—in this connection, too, itis the conviction 
concerning a mode that is disclosed*? by means of the word 
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euam, on account of the fact that "So indeed (evam) does it seem . 
to usin this connection" was said when the question "(Do they,) 
or do they not, (conduce to detriment, to dukkha ?) How does 
it seem to you in this connection ?" was put*8, by way of securing 
(their) assent, with the aim of generating a conviction on the 
part (of the Kalamas) through the fact that? the aforementioned 
things bring detriment, dukkha. But since the mode in which 
those things conduce to detriment, to dukkha, becomes, upon 
being restricted, one having the sense of emphatic affirmation, 
there was said “With respect to emphatic affirmation, as in ‘...So 
indeed (evam) does it seem to us in this connection’ and so on". 
Although these evam words, which express, by means of evam, a 
specific mode, [9] are said to have the sense of comparison and 
so on, on account of the fact that they occur with the specific 
sense of comparison and so forth50, the word evam nonetheless 
has, in "So be it (evam), Lord”, the sense of the acceptance of a 
statement, on account of the fact that it was said by monks who 
had been incited to hear, and pay attention to, Dhamma 
unerringly when speaking, by way of agreement, of their 
establishment therein; "It is good, Lord, it is well, Lord" is 
therefore what is meant by "So be it (evam), Lord'51, | 

(However) this same (word evam) is, in the present case*?, to 
be regarded as having the senses of (a) mode; (b) pointing to; 
and (c) emphatic affirmation. Herein: 

(a) This is the point that he53 elucidates with the word evam 
in the sense of mode54—“Who is there capable of ascertaining 
in all its ways the Word55 of the Lord, that is recondite on 
account of its various methods56, that has its origination in 
countless dispositions, that is possessed of meaning and 
formulation?7, that is one of divers miracles, that is one whose 
Dhamma, meaning, teaching and piercing are profound*8, | 
when it reaches the ear-channel of all beings in a manner suited 
to their own individual mode of speech (bhasa)59 ? Nonetheless 
(do Isay), giving birth with all my stamina to a desire to hear (on 
the part of other beings), sowas there heard by me (evam me sutam) 
too, by me too was there heard via one (such) mode®!”. And$? - 
it is to be understood63, in this connection, that the “various 
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methods” are those methods of various sorts, by way of division 
into topic for discussion® and so on, enumerated as unity 
(ekatta), variety (nànatia), non-occupation (abyapara®) and of 
the nature of being so (evamdhammata) 6 and/or9? enumerated 
as the Conversion of Relishing (nandiyavatta), the Trefoil 
(tpukkhala), the Play-of-Lions (sthavikkilita), the Plotting of 
Directions (disalocana), and the Hook (ankusa) ®; or alternatively 
(such) methods (naya)9 are the courses taken by the (canonical) 
Pali7°—and these?! are “various methods" since they are of 
various types by way of regulations and supplementary 
regulations?? and so on, by way of that partaking of the 
corruptions and so forth, of that which is mundane and so on 
and of that which is a mixture and so forth of both of these, by 
way of that which is skilled and so on, by way of the khandhas and 
so forth, by way of recensions and so on?5, by way of temporary 
liberation?* and so forth, by way of suspensions?5 and so on, by 
way of the roots of skilfulness and so forth and by way of the 
Tikapatthàna?6 and so on, (such Word of the Lord) being 
"recondite on account ofits various methods"sinceitisrecondite, 
abstruse, subtle, on account of these. A disposition? is simply 
a bias; and such (biases) are of countless sorts by way of their 
division into eternalism and so on’8 and by way of their division 
into the quality of having little dust in one’s eyes?? and so forth— 
or alternatively "countless dispositions” (anekajjhasayo=aneko 
ajjhàsayo; resolution of compound) are simply those of one's 
own disposition8 and so on81— (such Word of the Lord) being 
one that has its origination in countless dispositions (of either 
type8?), since these are its origination, the root-cause of its 
arising. On account of its successful attainment (sampattiyà) as 
regards meaning8? where morality and so on® are concerned, 
on account of its successful attainment (sampattiyd) as regards 
formulation where the explanation thereof is concerned®, 
(such Word of the Lord) is, on account of the fact that it is 
endowed?6 with the six meaning-words by way of Explaining 
(sankàsana), Displaying (pakàsana), Divulging (vivarana), 
Analysing8? (vibhajana), Exhibiting (uttàntkarana) and 
Describing (paññatti), and the six formulation-words by way of 
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Letter (akkhara), Word (pada$8), Formulation (5byarjana), — 
Language (nirutti), Mode (akara), and Demonstration 
( niddesa)*9, one “that is possessed (sampannam) of meaning and 
formulation". [10] Since it possesses miracles (patihariyam) that 
are diverse by way of their division into potency, mind-reading 
and instruction, and by way of the division of each one of these 
into scope?! and so on—or alternatively (since it possesses 
miracles (patiháriyam) ) that are of many sorts—it is ^one of 
divers miracles'9?2. When it be a case of the meaning of 
pàtiháriyd?* herein coming about on account of its being 
opponents (patipakkha) that it expels (haranato), on account of 
its removing the defilements of lust and so on%, then (since) 
there are for the Lord no such opponents as lust and so forth 
which95 are in need of being expelled, (and since) the varieties 
of potency can occur even?6 in the heart of puthujjanas when 
(that heart), being one whose impediments have departed, 
being one endowed with (all) the eight qualities?7, has (also) 
become one whose opponents have been slain?8, itis therefore— 
and on account of the designation that occurs therein—not?? 
possible in such cases to speak! of a “miracle”. But if!0! these 
opponents ofthe Lord, ofthe One of Great Compassion, are the 
defilements and these are in (the hearts of those) capable of | 
being guided by the Lord, and patihariya ("miracle") is said on 
account of his expelling these (haranato), then when such be so, 
this is quite fitting. Or alternatively, it is those belonging to 
other sects that are the opponents (patipakkhà) of the Lord and 
the Teaching, it being a pàtihariya on account of its expelling 
(haranato) these. For these are expelled (harita), removed, by 
means of potency, mind-reading and instruction, by way of the 
expulsion of that (wrong) view (of theirs) and on account of 
(their) incapability of making that view manifest. Or else this 
word fati evokes!0? its sense of pacchà (afterwards, back, etc.), as 
in “When he had subsequently (fati) entered!03, another 
brahmin came along" ($n 979) and soon. Therefore, patihāriya!04 
is that which is subsequently (pacch@!) to be carried out 
(haritabba), to be caused to occur, when the concentrated heart 
is one with its impediments departed!%, by one whose duties 
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have been performed; or alternatively, patihariyais thesubsequent 
carrying out!07 (bacchà harana) when one’s own impediments 
have been expelled! (haritesu) by means of the fourth jhana 
and the pathi09, Potency, mind-reading and instruction are to 
be caused to occur once more, by one whose duties have been 
performed who is one whose impediments have departed, for 
the sake of the well-being of beings; and when one's own 
impediments have been expelled!!0, (such potency, mind- 
reading and instruction) become patihariyas since they are 
expellers of the impediments for other beings!!!, Pathariya is 
the same as patihàriya; or else each individual instance amidst 
the patihariya, amidst the collective of potency, mind-reading 
and instruction, is called a patthariya. Or alternatively, patihariya 
is the fourth jhana and the path, on account of their expelling 
opponents (patipakkhaharanato), (in which case) the meaning is 
to be understood that it is pátiháriya since it is born therein, or 
else since it subsequently appears within that attributable 
thereto!12, Moreover!!3, since its Dhamma, meaning, teaching 
and piercing—(which compound is either) to be reckoned as 
"the texts, their meaning, their teaching, and the penetration 
(abhisamaya'!*) of the mode of speech!!5 of these"l16, or 
alternatively to be reckoned as “root-cause, the fruition of root- 
cause!!’, and the description and piercing (pativedha) of both of 
these!18"—are profound, are things in which a firm footing is 
unattainable, as is the Great Ocean by hares and so on, by those 
who have not heaped up the ingredients of that which is 
skilled!19, and unfathomable!, therefore, in that itis furnished 
with these four profundities, the Word of the Lord is “one whose 
Dhamma, meaning, teaching and piercing are profound". It 
"reaches the ear-channel of all beings in a manner suited to 
their own individual mode of speech (5hàsà)", since one sole 
bellow of Dhamma-teaching on the part of the Lord, occurring 
within a single moment, simultaneously!?! [11] reaches the 
grasp!?? of beings of divers modes of speech by way of each one's 
own mode of speech—for unthinkable is the Buddha-majesty of 

the Buddhas!?3, 
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(b) With!24 its sense of pointing to, he points to the entire - 
sutta now about to be uttered, saying "So was there heard by me 
(evam me sutam), by me too was there so!?5 heard", absolving 
himself (with the implication that) "I am not a Self-Evolved 
One; it was not by me that this was realised". 

(c) With "So was there heard by me"—which is to be 
regarded as being without any subtractions or additions, either 
as to its meaning or as to its formulation, being just so, not 
otherwise—in its sense of emphatic affirmation, he gives birth 
to a desire to hear on the part of (other) beings, indicating his 
power of retention to be in conformity with the state for which 
he was applauded by the Lord saying "This one is chief, monks, 
of my sáàvaka monks who have heard much, that is to say, 
Ananda. (This one is chief, monks, of my sivaka monks) who 
possess (retentive) memory!?6, that is to say, Ananda. (This one 
is chief, monks, of my savaka monks) who possess acumen, that 
is to say, Ananda. (This one is chief, monks, of my sávaka 
monks) who possess resolve, that is to say, Ánanda. (This one is 
chief, monks, of my savaka monks) who are attendants, that is to 
say, Ananda” (Ai 24f) and (forwhich he wassimilarly applauded) 
by the Captain of the Dhamma saying “The venerable Ananda | 
is one skilled in meaning, one skilled in Dhamma, one skilled in 
formulation, one skilled in language, one skilled in what comes 
beforehand and afterwards!??" (A iii201). Itis “not otherwise!28" 
since it is not otherwise than that mode in which it was heard - 
face to face with the Lord, rather than that mode in which it was 
taught by the Lord; for the Lord's teaching is of unthinkable 
majesty, which same point was expressed by its being quite 
impossible to ascertain (the Word of the Lord!?9) in all its 
modes!50, For consistency with the mode in which (something) 
has been heard?! itself constitutes the power of retention. 

The!3? word meis seen in three senses. For instance, it has 
the sense of mayd (instrumental singular), in1*5 "What has been 
enchanted with verses!** ought not to be consumed by me (me) " 
(Si 167; Sn 81) and soon, the sense of mayham (dative singular) 
in "It were well, Lord, were the Lord to teach Dhamma to me . 
(me) in brief" (S iv 63) and so forth, and the sense of mama 
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(genitive singular) in “You, monks, must become heirs to this 
Dhamma of mine (me 35)” (Mi 12) andsoon. Butin the present 
case it is construed in the pair of senses mayā sutam (was there 
heard by me) and mama sutam (was there for me this hearing). 
And!56, in this connection, it should be regarded that the word 
me, which is threefold in its occurrence with reference to one's 
own continuity!?? reckoned as that which is internally within - 
one's own!*5—which (continuity) ought to be spoken of thus, 
viz. "That which is not other is self"139—is spoken of in terms of 
“The word meis seen in three senses", since although it is seen! 
in but one sense alone, there is still nonetheless recognised this 
(threefold) division of that (one) sense in which it is reckoned 
distinctly instrumental, (distinctly) dative, and so on!4!. 
Heard? (sutam): this word suta, both accompanied by a 
prefix and lacking a prefix, admits of division into countless 
senses, such as motion (gamana), that of being heard far and . 
wide!45, that of being corrupt!44, that of being heaped up, that 
of being intent upon, that of being cognisable by the ear, and 
that of being cognised by way of the ear-door and so on. [12] 
For!# although a prefix modifies a verb, inclusion of the word 
suta accompanied by a prefix is nonetheless, on account of its 
illuminating nature, not inconsistent, even though there be this 
synopsis of the sense of same when it lacks (such) a prefix to the 
effect that the word suta simpliciter expresses this and that 
sensel4, Herein!47: in “Onslaught (pasuto) of/by an armyl48" 
( ) and so on the meaning is that of "going" (gacchantol49); 
in “For the one...whose Dhamma has been heard 
(sutadhammassa), who beholds”!50 (Vin i3= Ud 10) and so forth 
the meaning is that of "for the one whose Dhamma has been 
heard far and wide"!5!; in “(Whatever nun), herself horny 
(avassuta)152,.. (a male individual similarly) horny (avassutassa) " 
(Vin iv 213) and so on the meaning is that of *(whatever nun), 
herself corrupt (through defilement)...(a male individual 
similarly) corrupt through defilement"!55; in “And not trifling 
the merit pursued (pasutam) by you" (Khp-a vii 13 = Pv I 5 12) 
and so forth the meaning is that of “being heaped up”; in . 
“Whoever are resolute, being given to jhàna (jhànapasuta) " 
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(Dhp 181) and so on the meaning is that of “being intent upon’ 

jhana”; in "Seen, heard (sutam), sensed” (A ii 23; Sn 1086) and 
so forth the meaning is that of "being cognisable by the ear”154; 
(whilst) in “One who bearsin mind what he has heard ( sutadharo), 
one who hasaccumulated what he has heard (sutasannicayo)" (A 
ii 23) and so on the meaning is that of *one who bears in mind 
that cognised by way of the ear-door". Butin the present case the 
meaning is either that of being considered, or else that of 
considering, by way of the ear-door!55, For when the meaning 
of the word meis maya (instrumental singular), itis construed as 
*So was there heard (sutam), was there considered by way of the 
ear-door, by me (mayà)"; (whereas) when the meaning is mama 
(genitive singular), it is construed as “So was there for me 
(mama) this hearing (sutam), was there this considering by way 
of the ear-door". 

So as to these three words!56, since the word evam, being 
utilised in proximity to the word suta!??, has to be taken as 
illuminating the act of hearing, therefore evam points out the 
function of the mind-door consciousnesses arising immediately 
after the ear-door consciousnesses!58 of ear-consciousness and 
receiving and so on!59; (whilst) me points out the individual in 
possession of the consciousnesses referred to. For all these 
statements (involving suta) are themselves connectedin meaning 
with the particle eva!®, on account of their having as their 
fruit!6! emphatic affirmation. Sutam points out, on account of 
its being the opposite of the state of non-hearingl6?, 
apprehension!® that is without any subtractions, without any 
additions, and unequivocal. For just as sutam (that which is 
heard) merits being spoken of in terms of sutam eva'® (that 
which is heard exactly), sois that!® which is sammd sutam (heard 
properly) apprehension that is without subtractions, 
apprehension that is without additions!66, and apprehension 
that is unequivocal. Or alternatively, since, in the case of a 
word!67 expressing its sense by way of negating the senses!68 of 
any words different to it, [13] this be the sense stated for sutam, 
viz. that it is not not-sutam, therefore sutam points out. 
apprehension that is without subtractions, without additions, 
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and unequivocal, on account of its being the opposite of the 
state of non-hearing. This is what is said: so was there heard by me 
(evam me sutam), this was not seen by me, not realised by self- 
evolved knowledge, nor otherwise discovered; and moreover, it 
was heard exactly, and quite properly at that. Or else!® this is 
the construing of the meaning (of sutam) when the word evam 
has the sense of emphatic affirmation!” since it is a restricted 
sense!?! of the word suta, qualified by that (emphatic affirmatory 
sense of evam)172, that applies!73, itis the opposition, on the part 
ofthatword suta, thereby qualified, to the state of non-hearing!74, 
and the fact of its pointing out an apprehension that is without 
subtractions, without additions, and unequivocal, that are to be 
understood!75, Hence the construing of the meaning of the 
word sutais to be regarded as having been performed by way of 
hearing as rootcause, (the individual hearing it) and the 
specific nature of that hearing!76, 

Similarly!7", evam is the manifestation of the fact that the 
process of (mind-door) consciousness that occurred (for Ananda 
when face to face with the Lord)!78 by way of the ear-door with 
respect to its object in various ways through apprehension of 
(that Dhamma’s) various meanings and formulations (actually) 
occurred!79, assuming that the word evam has the sense of 
mode; me is the manifestation of (Ananda) himself; (whilst) 
sutam is that manifestation of Dhamma, on account of the fact 
that the object of the aforementioned process of consciousness 
was that of the Dhamma of the texts. For this is, in this 
connection, (the meaning) in brief, viz. that, save for that 
process of consciousness that occurred with respect to its object 
in various ways, nothing else was done by me as agent, yet this was 
done, viz. this Dhamma was heard. 

Similarly, evam is the manifestation of that which is to be 
spelled out!® (niddisitabba!®!), assuming that the word evamhas 
the sense of pointing out (nidassana), on account of the fact that 
that which is to be pointed out (nidassetabba) needs to be spelled 
out!82 (niddisitabba). Therefore it is to be understood that the 
entire sutta is referred back to!83 by the word evam. Me is the 
manifestation of the individual, sutam the manifestation of the 
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function of the individual. For!?* the act of hearing, being 
encountered (labbhaman@) through the word sutam, is subject to 
(there being) a continual (stream of dhammas involving) 
hearing-consciousnesses!85; and itis to such (continual stream) 
that the description “individual” applies (labbhati) , whilst no act 
of hearing obtains (labbhati) when the continual (stream) of 
dhammas is one devoid of the description "individual". This is 
its meaning in brief, viz. "By me was there so heard that sutta 
which I am about to spell out". 

Similarly, evam is a specification!86 of the various modes of 
that continuity of consciousness for which there is an 
apprehension of the various meanings and formulations 
associated with the occurrence ofits various objects!87, assuming 
that the word evam has the sense of mode alone. For this, viz. 
euam, is a description ( paririatti) of mode, on account of the fact 
ofits own nature!88 being one to be made known (panndapetabba) 
through reference to this and that mode of occurrence of 
dhammas. Me is a specification of the agent!89, sutam a 
specification of objective field; for an audible dhamma [14] 
becomes, by way of the act of hearing, the place of occurrence 
for the individual who is the agent in the act of hearing. To this . 
extentis there indicated, by way of the continuity of consciousness 
that occurs in various ways, the conviction, on the part of the 
agent possessed thereof!90, as regards apprehension as to the 
objective field. Or alternatively, evam is a specification of the . 
function of the individual; for, by means of the word evam— 
whose own nature is that of making manifest the mode in which 
things heard were apprehended, or that of pointing out (such 
things) or that of the emphatic affirmation (of same)—there is 
specified, for that which retains!?! that mode thereof and so on, 
that known as the "function ofthe individual", on account of the : 
constant occupation!9? of those dhammas which provides the 
reference for the customary appellation of "the individual". 
Sutam is a specification of the function of consciousness; for 
there is, moreover, even for the Puggalavadins, no act of hearing 
irrespective of consciousness. Me is a specification of the 
individual linking both functions, for it is therein, viz. me, alone 
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that the occurrence of sound, which exclusively constitutes the 
scope by means of which beings are differentiated!93, and the 
function ofconsciousness, are to be combined. Thisis, moreover, 
(the meaning) in brief in this connection: by me (me), by the 
individual possessed of consciousness whose function is that of 
hearing, (and) who has acquired the designation of “the function 
of hearing" by way of that consciousness, was there heard 
(sutam). 

Similarly!%, eyamand meare, in therealsense, in the highest 
sense!%, non-referential concepts!%, For19? on account of the 
fact that the whole sense, attainable from any word!96, has to be 
entered upon solely through the medium of a concept—and all 
concepts are subsumed under the six (types of) concepts, such 
as those which are referential and so on199—therefore whatever 
(word) is not one having a sense of not having (really) taken 
place (abhütattho), as with an illusion or a mirage and so forth, 
or a non-utlimate sense (anuttamattho?09), as with that which is 
to be acquired through hearsay and so on??l, is, like “form” 
(rüpa) and "sound" (sadda) and so on??? and “deforming” 
(ruppana) and "experiencing" (anubhavana) and so forth, one 
having in the highest sense an own nature, is found in the real 
sense, in the highest sense—whereas whatever (word) has the 
sense of mode, expressed by way of evam and me, that (word), 
being one not having in the highest sense an own nature?05, is 
known, upon failing to be discovered in the real sense, in the 
highest sense, as a non-referential concept. For what is there, 
therefore, in this connection, in the highest sense that might 
acquire specification by way of evamor me? Sutamisareferential 
concept, for whatever is, in this connection, discovered by the 
ear, is in its highest sense referential. 

Similarly, evam is a derivative concept?04, on account of its 
being one to be spoken of derivatively of those dhammas that 
reached the ear-channel, by way of referring back to the mode 
andsoonin which these were considered, (asis) me (a derivative 
concept, on account ofits being one to be spoken of) derivatively 
ofthose khandhas belonging to one's own continuity [15] (and) 
distinguished by way of such distinctions as instrumentality205 
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and so on; (whereas) sutam (was heard) is a concept based on | 
contrast206, on account of its being one to be spoken of in 
contrastto that which wasseen and so on. (For) the conventional 
designation of sutam (the heard), although occurring with 
respect to the sound-base which is devoid of those things having 
an own nature in the form of the seen and so on, is to be spoken 
ofin contrast to the seen and so forth, on account of the fact that 
itis possible to (re)cognise that which is heard (sutam) by having 
regard to that which is seen, sensed and cognised20, as is that 
which is first and so on?98 ( (re)cognised by having regard to) 
that which is second and third and so forth; for this is the 
meaning manifested by sutam, viz. that it is not non-hearing 
(asutam). 

And, in this connection, he elucidates, by means of his 
utterance of evam, non-confusion. For, in the present case, it is 
those particular ways of hearing (sutassa), pierced by him 
himself, that are referred back to by way of (the word) evam by 
the venerable Ánanda, it being thereby that his non-confusion 
is elucidated. For one whois confusedis not capable of piercing 
(the present sutta’s) diverse nature (ndnappakara) 2%, that which 
is elucidated (here) being the (fact that) the sutta is, as a result 
of (its dealing with) the (twelve-membered) mode of conditions, | 
one of a diverse nature, and one difficult to pierce?10, He 
elucidates, by means of hisutterance of sutam, non-forgetfulness 
of that heard2!!, on account ofthe fact that itis the mode of what 
was heard that is (now) being definitively indicated. For the one 
for whom whatwas (once) heard has (since) become forgotten?!2 
does not claim, after an interval of time, that (such) was heard 
by him (maya sutam). Hence, there is, through that non- 
confusion, proof of his insight; or else there is, through the 
insight generated, due to an absence of confusion, at the time. 
of hearing?!5, proof of insight at a time subsequent thereto— 
likewise, through non-forgetfulness, proof of mindfulness. 
Herein, the capability of emphatically affirming the formulation 
(of what was heard) stems from mindfulness preceded by 
insight, for since the mode of those formulations that is to be | 
pierced is not excessively profound, (and) since (all) that needs 
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to be performed therein is simply the retaining (in mind of 
same) in accordance with the way in which it was heard, it is the 
occupation of mindfulness that is primary?M, insight being 
subordinate?!5 thereto, assuming (such mindfulness) was 
preceded by insight?16. The capability of piercing the meaning 
(of what was heard) stems from insight preceded by mindfulness, 
for since the mode of that meaning that is to be pierced is 
profound, it is the occupation of insight that is primary, 
mindfulness being subordinate thereto, assuming (such insight) 
was preceded by mindfulness2!7. The proof of (his entitlement 
to) the office of Treasurer of the Dhamma stems from his 
capability of preserving the Dhamma-Treasury that is possessed 
of meaning and formulation, due (in turn) to his link with both 
such capabilities. 

A further method—he elucidates, by means of his utterance 
of evam, methodical attention; and there is thereby unequivocal 
proof that its senses of mode, pointing to and emphatic 
affirmation?!8 currently under discussion do illuminate the 
piercing in various ways that will be discussed later, on account 
of the fact that (that word evam) has the Dhamma as its scope?!9. 
For [16] piercing in various ways is not possible when one does 
not pay methodical attention??0, He elucidates, by means of his 
utterance of sutam, non-distraction; (for) the hearing of the 
sutta he is on the point of uttering, whose scene has already been 
set221 by way of such questions as "The First Bodhisutta—where 
was it proclaimed ?" and so on222, would not have been possible 
had he not been concentrating?23, on account of the absence of 
hearing on the part of one whose mind is distracted. For 
instance, the individual whose mind is distracted, even upon 
being spoken to when all other (conditions) have been 
satisfied??4, states "(Such) was not heard by me, please state it 
again". And,in this connection, itis through paying methodical 
attention that one brings to successful conclusion??5 proper 
direction of self and the previous??6 performance of merit, on 
account of the absence thereof on the part of one whose self has 
not been directed properly or on the part of one by whom merit 
has not been previously performed; (whilst) it is through non- 
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distraction that one brings to successful conclusion hearing 
True Dhamma and livingin association??? with sappurisas?28, on 
account of the absence thereof on the part of one not possessing 
such hearing and on the part ofonein whom livingin association 
with sappurisas is wanting. For one who{se mind22} is distracted 
is not able to hear {that True Dhamma?*0, whilst there is no 
hearing on the part of one not living in association with 
sappurisas. 

A further method—since it was said that (evam)231 is a 
specification of the various modes of that continuity of 
consciousness for which there is an apprehension of the various 
meanings?*? and formulations associated with its occurrence in 
various ways, and since such auspicious mode, which consists of 
effecting the complete fulfilment of the well-being of others 
without remainder, by plunging into the successful attainment 
of the entire Teaching, by way of determining the divisions in 
the meanings and formulations of the Word of the Lord, is not 
for one whose self has not been directed properly?35 or one who 
has not previously performed merit, therefore he elucidates, 
with this (word) evam, his own successful attainment of the 


latter?** pair of wheels by way of that auspicious mode; (whilst - 


he elucidates, with thisword) sutam, his own successful attainment 
of the former?*5 pair of wheels by way of his link with (such) 
hearing, for there is no hearing on the part of one dwelling in 
unbefitting places and on the part of one in whom living in 
association with sappurisas is wanting. Hence, through this 
success on his part in the latter pair of wheels, purity of aim is 
successfully accomplished—(for) the one whose self has been 
directed properly?36 and the one by whom merit has previously 
been performed becomes one whose aim has been purified, on 
account of the defilements, that are the root-cause237 of the lack 
of purity?38 thereof, being distant239. For instance, there is said: 
"The mind that has been directed properly could do far better 
than this" (Dhp 43); and "You, Ananda, are one by whom merit 
has been performed?; be intent on effort and you will 
become*4!, forthwith, without àsavas" (D ii 144). Itis through 
success in the former pair of wheels [17] that there is purity of 
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means. For it is by dwelling??? in befitting places and by living 
in association with sappurisas that one becomes, through 
emulation of the example?4$ of good people?#4, one whose 
means are completely pure. And there is, through this purity of 
aim, success in proficiency with respect to attainment?5, on 
account of the fact of the corruptions of craving and (wrong) 
view having already been previously cleansed?46; (whilst there 
is,) through purity of means, success in proficiency with respect 
to the tradition24, for?48 the one whose means, consisting of 
body and speech, is completely pure?9—who is, on account of 
an absence of remorse, one whose mind is not distracted— 
becomes one confident in the texts. Hence, since the utterance 
(vacanam) of the one whose means and aim are pure, of the one 
who is possessed of the tradition and attainment, deserves to 
become the forerunner of the Word (vacanam) of the Lord— 
like the rising of the dawn that of the rise of the sun or paying 
methodical attention that of a skilled deed—he said evam me 
sutam (sowas there heard by me) andsoon, (thereby) establishing 
the source (of the first sutta) in its (proper) place?50. 

A further method—by means of this utterance of evam 
elucidating his piercing of its various ways in the very same 
manner stated previously, he elucidates the reality?5! of his own 
successful attainment of discrimination as to meaning and 
(discrimination) as to inspiration?32; (whilst) by means of this 
(utterance of) sutam elucidating, either on account of its 
proximity?55 to the word evam, or else out of regard to thatwhich 
heison the point of uttering, his piercing of the divisions of that 
which is to be heard254, he elucidates the reality of his own 
successful attainment of discrimination as to Dhamma and 
(discrimination) as to language. And in proclaiming this 
utterance of evam, elucidating the paying of methodicalattention 
in the manner already stated, he elucidates the fact that such 
things had been carefully considered by him in his mind, that 
they had been well pierced by (right) view?55. For the Dhamma 
of the texts, when carefully considered in the mind?56 after the 
manner of “In this case it is morality that is talked of, in this case 
concentration, in this case insight—to such extent are there 
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sequential teachings here"andsoon, when pierced by thoroughly 


investigating—after the manner of "Such is form; to such extent 
is there form" (cp DA 462 on D ii 35) and so forth—things 
formed and formless, spoken of in this place and that, by way of 
(right) view either consisting of reflection upon, and approval 
of, Dhamma accompanied by?5? hearsay and the consideration 
ofreasons, or elsereckoned asfull understanding as the known?58, 
is one bringing happiness and well-being to oneself and others. 
In proclaiming this utterance sutam, elucidating his link with 
hearing, he elucidates "Abundant are the things heard by me, 
learned by heart, verbally familiarised259” (cp M i 213 etc.). For 
hearing, retaining, and familiarisation with, the Dhamma ofthe 
texts are (all) subject to?9 the application of the ear261, In 
elucidating, by means of both of these (words evam and sutam), 
the complete fulfilment of the meaning and formulation of the 
Dhamma as a result of its being well proclaimed, he generates 
regard concerning its hearing. For it is after generating regard 
(concerning same), by saying that the one not hearing, with due 
regard, Dhamma with its meaning and formulation completely 


fulfilled? becomes one completely excluded from its great 


benefit?65, that Dhamma is to be heard with due care. 
[18] Moreover, by means of this whole utterance of evam me 
sutam, the venerable Ananda, in failing to appropriate as his 


own the Dhamma made known? by the Tathagata, transcends - 


the plane of the non-sappurisa?65 (and,) in claiming savaka- 
status, alights upon the plane of the sappurisa. Similarly, he 
rouses his consciousness out of that which is not True Dhamma?66 
(and) establishes his consciousness in that which is True 
Dhamma. In elucidating the fact that all this, which was merely 
heard by him, was rather the Word of the Lord himself, he 
absolves himself, cites (as its source) the Teacher, exhibits the 
Word of the Conqueror, establishes Dhamma (itself) as the 
guide267, And moreover, in disclaiming, by way of evam me 
sutam, this to be something given rise to by himself, in disclosing 
this to be something heard earlier, he destroys lack of faith, on 
the part of all devas and men, in this Dhamma?$$, gives rise to 
excellence of faith (therein), saying "This was received by me 
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face to face with the Lord, the one confident by way of the four 
confidences, the bearer of the ten powers?®, the occupier of the 
position of chief bull270, the roarer of the lion’s roar, the utmost 
of all beings, the Dhamma-uler?'!, the Dhamma-king??, the 
Dhamma-sovereign, the One who has Dhamma as his Island?/3, 
the One who has Dhamma as his Refuge, the Wheel-turner of 
the most excellent True Dhamma, the Perfectly Sel£-Enlightened 
One, (so) no doubt??4 nor scepticism need be exercised, in this 
connection, where meaning or doctrine?75 or word or 
formulation are concerned”, for which reason there is said this: 


“Speaking thus, viz. Evam me sutam, Gotama's savaka destroys 
lack of faith, increases faith in the Teaching". 


On&"6 (ekam) is a specification of delimitation by way of 
enumeration?7, For this word eka is seen with respect to 
another, to that which is best, to a lack of companion?'8, and to 
reckoning and so on. For instance, this??? is seen with respect 
to another2®, asin "Thus dosome??! (eke) declare—that the self 
and the world are eternal and that this alone is true, all else 
being futile" (M ii 233282) and so on; with respect to that which 
is best283, as in “Exalted state (ekodibhavam?®) of mind" (D i 37) 
and so forth; with respect to a lack of companion, as in "Alone 
(eko), aloof” (Si 140) andso on; (and) with respect toreckoning, 
as in "There is but one (eko) moment and occasion, monks, for 
living the Brahmacariya" (A iv 227) and so forth—here, too, it 
is to be regarded simply with respect to reckoning, for which 
reason “One (ekam) is a specification of delimitation by way of 
enumeration" was said. 

Samayam (occasion) is a specification of that which is (thereby) 
delimited, ekam samayam (on one occasion) being a complete 
elucidation of indefiniteness (as regards that occasion)?85, 
Herein, the word samaya?86: 


[19] “Is seen with respect to conjunction, moment, time, 


collection, root-cause, view, acquisition, abandoning and 
piercing". 
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For instance, it has the sense of conjunction??7, as in the 


following, viz. "Maybe we might approach tomorrow, though, 
given the time and the occasion?88 ( samayam)" (D i 205) and so 
on, the implication here?8 being if we get sufficient time and a 
harmony of conditions—therefore it is to be understood as a 
conjunction of conditions; that of moment, as in "There is but 
one moment (khano) and occasion (samayo), monks, for living 
the Brahmacariya" (A iv 227) and so forth, meaning 
opportunity—for the opportunity for the Brahmacariya 
consisting of the path commences with the arising?% of a 
Tathagata, on account of its being the root-cause for the 
acquisition of the conditions therefor—and29! (that) moment 
(khano) alone is the occasion (samayo) (therefor), the meaning 
being that whatever292 is spoken of here as a moment (khano) 
and?98 as an occasion (samayo) is one and the same; that of time, 
as in "An occasion (samayo) of heat, an occasion (samayo) of 
fever” (Vin iv 117) and so on; that of a collection, as in “A grand 
occasion (mahdsamayo) in the forest294" (D ii 254) and so forth, 
mahàsamayo here meaning a great congregation of monks and 
devatas; that of root-cause, as in “The occasion (samayo) was 


indeed not pierced by you, Bhaddali2%, viz. that the Lord is | 


staying at Savatthi and that the Lord will know of you that the 
monk named Bhaddili is not one to have completely fulfilled 
the training associated with the Teacher's Teaching; and this 


occasion (samayo), too, wasindeed not pierced by you, Bhaddali" | 


(M i 438) and so on, for it is the reason (ka@ranam) for the item 
of the training that is, in the present case, implied2% by samayo; 
that of view, as in "And, on that occasion, the wanderer 
Uggahamana, Samanamandika’s son, was residing in Mallika's 
tindukaringed???, single-halled, Resort that was used for debating 


opinions (samaya)” (M ii 22) and so forth, for that wanderers’ _ 


resort was spoken of as one “used for debating opinions (samaya) ", 
since those belonging to other sects would, when seated therein, 
debate their own several opinions (samaya), their views so 
called; that of acquisition, as in: “Whatever welfare there be 
belonging to these seen conditions and whatever welfare there 
be belonging to the next world, the one resolute through 
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occasioning such welfare (atthabhisamaya) is the one declared 
‘wise’ " (S i 87 = A iii 49) and so on, atthabhisamaya (through 
occasioning such welfare) here meaning through attainment of 
that welfare (atthassa?98 adhigamà); that of abandoning, as in 
"Through the proper super-calming of conceit?99 
(mānābhisamayā), he made an end of dukkha” (Siv205; Ai 134) 
and so forth, abhisamayo (super-calming) being abandoning, in 
that itis the superintendent (adhikaranam) calming (samayam), 
allayment, departure, (thereof)3; (and) that of piercing, asin 
“Dukkha’s sense of oppressing, its sense of being formed, its 
sense of torment, its sense of change, are its penetration-sense 
(abhisamayattho)” (Vism 494301) and so on. [20] For piercing 
(pativedho) is penetration (abhisamayo) sinceitinvolvessomething 
in need of being penetrated3° (abhisametabbato), “oppressing” 
and so on being spoken of by way of taking them as a single 
whole on account of the fact that they are (all) in need of being 
penetrated, since (the compound) “penetration-sense” 
(abhisamayattho) (is to be resolved into) the sense that is itself 
penetration; or alternatively, these same are similarly spoken of 
collectively303 as “penetration-sense” (abhisamayattho), (since 
that compound is to be resolved into) the sense that constitutes 
the scope of (such) penetration, of (such) piercing. Herein, 
“oppressing” is the harming, the effecting of a state of non- 
expansion304, on the part of the truth of dukkha®®, for the one 
provided therewith, “torment” the tormenting, the complete 
burning, by way of intrinsic dukkha and so on. 

And, in this connection, samaya is conjunction (samavayo) 
since the co-operative activity (of this and that cause), when 
juxtaposed3°7, is occasioned (samett), is conjoined (samavett) ; 
samayais momentsince itis here that the Brahmacariya consisting 
of the path is occasioned (sameiz), is met with (samàgacchati), by 
way of those individuals who are the containers*9 thereof; 
samaya is time (kalo), since it is herein that a being, or a thing 
having an own nature, is occasioned (sameti), or thereby runsin 
parallel (samgacchat?19) with (the sub-moments of) arising (and 
so on) or with co-nascents and so forth$!1—for although non- - 
real (abhüto), in the sense that there is (really) merely the 
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occurrence of dhammas, time is depicted, through conformity 
with that established by a mere thought-construct?!2, as the 
locus of that occurrence of dhammas, and as though it were the 
activity associated with them?15; samaya is collection (samüho), 
since it is the course (ayanam), occurrence, persistence?14, 
either equally (samam) or jointly (saha)315, of constituent parts, 
as with a collective (samudayo), for the joint persistence of 
constituent parts16 is itselfa collection (samüho); samayais root- 
cause (hetu) since, when there is a meeting of remaining 
conditions, fruition comes—arises, occurs, on account of 
this5!?as with origination (samudayo); samayais (wrong) view 
(ditthi), since there is occasioned (sameti), (since,) due to the 
existence of (such) fetter (samyojanabhavato), connection 
(sambandho?18) comes (eti)$19, occurs with respect to its own 
objective field, or alternatively since, on account of the firmness 
of its grip, it is thereby that beings who are fettered ( samyuttà) 
course (ayantt)320, proceed, in accordance with their (own 
particular) adherence??!, for it is on account of the fetter of 
(wrong) view that beings become bound in the extreme; samaya 
is acquisition (patilabho), sinceitisa coming together (samit#22) , 
a union, a collocation; samayais abandoning (pahanam), since 
it is calming (samayanam??3), pacification (upasamayanam??4), 
departure, being, moreover, when of superlative degree 
(adhiko9?5) , samayo326, on account of the presence ofabandoning 
in the form of extirpation, super-calming (abhisamayo), as with 
(the term) *Abhidhamma"3?7; (whilst samaya is, finally,) 
penetration (abhisamayo), since itinvolves something in need of 
being penetrated (abhisametabbo), since it involves something 
that has, with one's knowledge turned towards it ( abhimukham), 
to be properly (sammaá??8) approached (etabbo)329, (that is to 
say,) the unequivocal own nature of dhammas, (just as itis also) 
penetration (abhisamayo), since it is with (its face) turned 
towards it (abhimukhabhavena*90) that it properly (samméa) 
approaches (etz)331, goes (gacchati), awakens332, (that is to Say,) 
the awareness as to the own nature, as it really is, of dhammas. 
So is the occurrence of the word samayain this sense and that to 
be understood; (whilst) the reason for the inclusion333 of the 
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word abhisamaya within this synopsis of the meaning** of the 
word samaya is to be understood in the same manner already 
stated335, 

[21] In the present case, however, its33 sense is that of ume, 
on account of the inapplicability of (the other senses of) 
conjunction and so on, for, as with the region, teacher and 
assembly, (so) is it time alone that is required in the context of 
a teaching’s source. Moreover, since it is time that is, in this 
connection, implied by (the word) samaya (occasion), therefore 
he elucidates (same) by way of ekam samayam (on one occasion) 
from amongst those occasions that constitute the divisions of 
time, viz. year, season, month, half-month, night, day, morning, 
midday, evening, first watch, second watch, third watch, second337 
and so on. Lest it be asked “But why, in this connection, was the 
time specified merely by way of that which is indefinite 
(aniyamita), rather than specified by fixing (niyametvā) same by 
way of the season or year and so on?58 >”, (it may be said that) 
although, asregards35? these occasions such as year and so forth, 
all this—viz. which several sutta was uttered in which year, 
season, month, fortnight, night-time, or daytime—was well 
known to the elder, having been thoroughly investigated by 
means of insight, nonetheless, since it would not have been 
possible, had "So was there heard by me at such and such a 
daytime orð% at such and such a night-time, in such and such a 
fortnight, in such and such a month, in such and such a season, 
in such and such a year" been said, to remember, indicate or 
have (others) indicate (this) with ease—and since this would 
(have resulted in there being) a lot that had to be said—he 
therefore said ekam samayam (on one occasion) summing up 
this (whole) matter?*! with one single phrase. 

Or alternatively, with ekam samayam (on one occasion), he 
elucidates that, out of those occasions which were occasions, 
involving the Lord's exceptional?€? public exhibitions343 amidst 
devas and men, admitting of quite countless division by way of 
time, such as the following, viz. the occasion of his descent 
into the womb, the occasion of his birth345, the occasion of his 
being shocked“, the occasion of hisrenunciation, the occasion 
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during which he was one practising austerity, the occasion of his 
conquering Mara, the occasion of his enlightenment, the 
occasion of his abiding in that bliss belonging to these seen 
conditions*4", the occasion involving a teaching, and the occasion 
of his Parinibbàna, andso on,itwas onereckoned as an occasion 
involving a teaching. And he said ekam samayam (on one 
occasion) with reference to some particular occasion out of 
these (various groups of) occasions, viz. that out of those 
occasions involving duties$48 utilising knowledge and 
compassion, it was an occasion involving duty utilising 
compassion, that out of those occasions involving practice with 
respect to his own well-being and the well-being of others, it was 
an occasion involving practice with respect to the well-being of 
others, that out of those occasions involving the pair that has to 
be performed by those who have congregated together3%, itwas 
an occasion involving a Dhamma-talk (and,) that out of those 
occasions involving teaching and practice, it was an occasion 
involving teaching. 

But why, in this connection, is the specification effected by 
way of the accusative case in the sense of a continuous period of 
time?50, viz. ekam samayam (on one occasion), rather than by way 
of the locative case, as in the Abhidhamma, viz. “On such 
occasion (yasmim samaye) as a skilled thought associated with the 
sphere of sense-desires has arisen..." (Dhs 1) and in sutta- 
passages other than this, viz. “On such occasion (yasmim samaye), 
monks, as a monk, alooffrom sense-desires, alooffrom unskilled 
states..." (Aii 214), [22] or by way of the instrumental case, (as 
in) the Vinaya, viz. "On this occasion (tena samayena) the Lord 
Buddha..." (Vini 1) ? Since the manner in which the meaning 
is applicable95! in the present case is different to the manner (in 
which it is applicable) therein352, For353 therein, in the 
Abhidhamma, and in suttantas other than this, it is the sense of 
locus354, reckoned as the scope of the container$55, and the 
sense of the qualification of (one) verb by (another) verb?56, 
reckoned as39? the qualification of (one) action by another 
action, that is applicable. For (therein) samaya (occasion), - 
which has the sense of time (kdlattho) and the sense of a 
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collection (samühattho), is the locus (adhikaranam) of the | 


dhammas, commencing with contact, therein spoken of (Dhs 
1ff); likewise, time (k@lo), although not being found to exist in 
the highest sense, on account of the fact that there is (really) 
merely the occurrence of dhammas having their own nature?58, 
is known through its being a container (forsame)559, on account 
of the non-existence of those (dhammas) occurring at the 
present moment previous and subsequent thereto, just as it 15360 
in "That born in the morning goes in the evening®®!” and so on; 
whilst the collection (samitho), too, although not being found to 
exist in the highest sense, when (considered) apart from its 
constituent parts, is made known through its being a container 
for those constituent parts having a form (the same as that) 
established by a mere thought-construct, just as it is in "The 
branch(es) originated on the tree, the barley on the barley- 
heap562?" and so forth. For this is the meaning therein (Dhs 
1ff)—at such time and?65 on such pile of dhammas that a skilled 
thought associated with the sphere of sense-desires has arisen, 
at that same time and?6* on that same pile of dhammas*® do 
contact and so on come about. Similarly, the activity (bhavo) of 
those dhammas, commencing with contact, spoken of therein$66 
(Dhs 1ff) is qualified by the activity (bhàvena) of the samaya 
(occasion) reckoned as moment (khana), conjunction 
(samavàya) and root-cause (hetu). For just as, in this connection, 
the activity (kiriyà) of going is qualified by the activity (kiriyaya) 
of milking the cows, viz. “The one that went when the cows were 
being milked, came when they had been milked”367, so too, in 
the present case, is the activity (kiriya) of the arising ofa thought 
and the activity (kiriya) of coming about (bhavana) on the part 
of contact and so on qualified by the activity (kiriyaya) consisting 
of the existence (sait2)368 of the samaya (occasion) (itself), in 
that, when “On such occasion" (yasmim samayé®) is said, this 
sense of sati (on there being) is itself discerned, on account of 
the absence of any lack of being extant (satta) on the part of the 
entity denoted370, Similarly, on such occasion (yasmim samaye), 


on such ninth moment (khane)$71—on there being a root-cause - 


consisting of the methodical paying of attention and so on or 
else aconjunction (samavaye) of conditions—as a skilled thought 


wa Puss 
aie, dE 


ni^ 


ho O 


Enlightenment Chapter 43 


associated with the sphere of sense-desires has arisen, on that 
very same occasion, moment, root-cause, and conjunction of 
conditions do contact and so forth also come about. Therefore, 
it is with the aim of illuminating this sense of it that the 
specification is effected by way of the locative case. 

And, in the Vinaya, [23] itis the sense of root-cause, like that 
in “He stays due to food, he stays due to study872” and so on, and 
the sense of instrumentality??5, like that in “He cuts with an axe, 
he digs with a spade374” and so forth, that is applicable. For, 
(since) the occasion (necessitating) a declaration of the items 
of the training was one difficult even for those such as the 
Captain of the Dhamma to discern$%, (the Lord376}, after 
coming to hear of some transgression, would, when declaring 
the items of the training (obviated) through that occasion 
which constituted (that transgression’s) root-cause and377 which 
constituted (that transgression’s) instrument, have the order of 
monks congregate, question, and then scold, the individual 
whose case had been raised, and then, without exceeding the 
time, reckoned as the occasion during which this and that case 
had been raised, would, as in the case of the third Parajika and 
so on (Vin iii 68ff), stay on here and there378 making reference 
to the root-cause of that declaration of such items of the 
training. Therefore, it is with the aim of illuminating this sense 
of it that the specification is effected, in the Vinaya, by way of the 
instrumental case. 

Butin the present case, and in others of such a kind, itis the 
sense of a continuous period of time that is applicable. For on 
such occasion (yasmim?79 samaye) as this Udāna arose together 
with the root-cause for its origination, the Lord abided quite 
continuously throughout that occasion (tam samayam) reviewing 
Dhamma preceded by an ariyavihara3®, Therefore, itis with the 
aim of illuminating this sense of the accusative that the 
specification is, in the present case, effected by way of the 
accusative case, as in “He worries for a month (màsam)" and so 
on, for which reason there is said: 


“Elsewhere, samaya (occasion) is expressed, out of regard for 
this and that meaning, by the locative and by the instrumental; 
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(but) in the present case it (is expressed) by the accusative" 


( X 


The Ancients38!, however, comment that this specification 
samaya (occasion), which admits of division into either yasmim*8? 
samaye (locative), tena samayena (instrumental) or ekam samayam 
(accusative) due to mere (variation in) expression, has 
throughout solely the meaning of the locative. Therefore the 
meaning is to be understood to be ekasmim samayé®5 (locative), 
even when ekam samayam (accusative) is said. 

The Lord*8* (Bhagavà): the Guru5®; for in this world they 
speak of the guru as bhagava. And this one*86 is, on account of 
the fact that he is distinguished in all special qualities, the guru 
for all beings—therefore he is to be understood as the Bhagava 
(the Lord). By the Ancients, too, there is said: 


[24] * 'Bhagavaà' is the utterance that is best, ‘Bhagava’ is the 
utterance thatis utmost; the Guru, one linked with guruhood?87, 
is he, for which reason he is called “Bhagava’ ". 


Herein: the utterance (vacanam) expressing (vàcaka) that which 
is best*88 is (itself) spoken of as “best”, on account of conduct 
accompanied by the best of special qualities; or alternatively the 
meaning is that it is an “utterance” (vacanam) because it is 
uttered (vuccati). “Bhagavad” ts the utterance that is best (Bhagava 
ti vacanam settham) means that whatever meaning is to be 
expressed by this utterance of “Bhagava” is best. “Bhagava@” ts the 
utterance that is utmost (Bhagava ti vacanam utiamam): the meaning 
is to be understood, in this connection too, in exactly the same 
manner already stated. One linked with guruhood (garavayutto): 
one linked (yutto) with the state of the guru (garubh@va589), on 
account of his link (yogato) with the special qualities of the guru; 
or alternatively3® one fit for reverence ( garavayutto), on account of 
his being worthy of being paid especial reverence??! 
(garukaranam). Thus this utterance "Bhagavà" is to be 
understood as a synonym for reverence for the Guru, the utmost 
of beings?9? distinguished by his special qualities993. Moreover, 
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the meaning$9* of the word “Bhagava” is to be understood after 
the manner handed down in the Niddesa395, viz. 


“He is the fortunate one3%, the divider3%, the partaker*?8, the 
possessor of what has been analysed—hence is this one possessing 
that which is fortunate (Bhágyavàa?99) the guru, since he effected 
the breaking49; with the self well developed via abundant 
methods, one gone to the end of becoming (bhavaniago), this 
one is called ‘Bhagava’ " (Nd 142); 


and‘0l by means of this verse, viz. 


“One possessing that which is fortunate, one possessed of the 
breaking, onefurnished with (various) fortunes and the possessor 
of what has been analysed, one who has been a frequenter4??, 
one bywhom going where the (three) becomings are concerned 
has been vomited403—as aresult of (all) this he isthe ‘Bhagava’ ". 


This same matter is, however, spoken of in all its modes in the 
Visuddhimagga (Vism 209ff); therefore it is to be divulged in 
the very same manner stated therein®™. 

And*5, moreover, he is the Bhagava since it was at (various 
items of) fortune (bhage®) that he aimed (vani), or else since 
it was (various items of) fortune (bhage) that he vomited (vami). 
For the Tathagata aimed at, resorted to*7, pursued, made 
abundant, such states as the perfection of charity and that of 
morality and so on408, such super-human states as the jhanas 
and releases40 and so on—therefore he is the Bhagava. Or else 
he is the Bhagava since he aimed at, begged, wished for*!® these 
same thinking “How might these arise within the continuities of 
beings*!! capable of being guided ?”. Or alternatively, he is the 
Bhagavad since it was that authority and renown'*!? reckoned as 
fortune (bhaga) that he vomited (vami), spat out, cast aside 
without anyregard as he might a ball ofspittle. For instance, the 
Tathagata, having abandoned the lustre of the cakkavatti, the 
authority over the four continents similar to sovereignty over 
the devaloka, that he held in (the palm of) his hand, and the 
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fame, blazing forth with the seven jewels, that is dependent on 
the excellence associated with the cakkavatti, disregarding 
(same) without even deeming it straw*!8, performed his 
renunciation and became awoken to Perfect Self- 
Enlightenment—therefore, hence too*4 is he the Bhagava, 
since he vomited (vami) (these items of) fortune (bhage) such as 
lustre and so on. Or else bhanit!5 (planets) is a name for the 
constellations; [25] they are fortunes (bhagà) since they go 
(gacchanti), occur, in parallel with these4!6, being the splendours 
inherent in the inanimate world of (Mount) Sineru, the 
Yugandharas, Uttarakuru and the Himalaya and so on^"7, on 
account of the fact that they endure for the kalpa; these, too, the 
Bhagava‘!8 vomited, or else abandoned, on account of his 
passing completely beyond'!? the abodes of those beings who 
are the inhabitants thereof*20, by way of abandoning the yearning 
and lust on that are subject thereto; so, too, is he the Bhagava, 
since it is fortunes ( bhkage) that he vomited (vami). It is after the 
method that commences in this way, too, that the meaning of 
the word “Bhagava” is to be understood. 

And, to this extent, in proclaiming, in this connection, by 
way of rehearsal422, the Dhamma as accorded with the way in 
which it had been heard (by him) by means of the utterance4?3 
evam me sutam, he sets at first hand the Dhamma-body of the 
Lord—in this way he encourages those folk fed up on account 
of not seeing the Teacher, saying "This is no Word of a Teacher 
who has passed on; this is (itself) your Teacher" (cp D ii 154). 
For this was said by the Lord: "Whatever Dhamma and Vinaya 
has been taught, made known, by me to you, Ananda, will, with 
my passing, be your Teacher" (D ii 154). In indicating, by 
means of the utterance “On one occasion (ekam samayam) the 
Lord”, the fact that the Lord was, on that (subsequent) occasion 
(tasmim samaye), no longer found to exist, he confirms424 the 
parinibbàna of his physical body—in this way he shocks folk 
intoxicated with vanity as regards life425, gives birth to endeavour 
in them, saying "The teacher426 of Dhamma?4? of such a sort, the 
one who was a bearer of the ten powers, the one whose body was 
similar to a cluster of diamonds—even that Lord is now 
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parinibbuta; so what hope could be generated as regards life by 
anyone else ?". Andin proclaiming (itto be) evam (so), he spells 
out successful attainment of the teaching, on account of evam 
pointing to the entire sutta that he is on the point of uttering; 
(in proclaiming it to be) me sutam (was there heard by me) he 
spells out successful attainment of savaka(-status) and successful 
attainment of hearing, on account of (me sutam) elucidating the 
fact that it had been heard by the Treasurer of the Dhamma, by 
one who had attained the discriminationsf?8, by one who had 
been accorded chief place by the Lord with respect to five 
places, and onaccount ofits elucidating this point, viz. “And this 
was heard by me myself*?9—it is not hearsay*™, it has not been 
procured from a succession of gurus431”; (in proclaiming it to 
be) ekam samayam (on one occasion) he spells out successful 
attainment of the time432, on account of (ekam samayam) 
elucidating the fact that (that occasion was one) adorned by the 

arising of the Buddha through its being the occasion upon 

f which the Lord was staying at Uruvela, for time’s blessing is 
highest at the arising of a Buddha; whilst (in proclaiming him 
to be the) Bhagavà (the Lord) hespells out successful attainment 
of the Teacher, on account of (Bhagava) elucidating the fact | 
that he was the Guru, the utmost of beings distinguished by his 
special qualities433. 

[26] At Uruvela (Uruvelayam)4*: at the great coast, meaning 
on the great heap of sand. Or alternatively, uri (soil) denotes 
the sand, veld (embankment) the shore, Uruvela being the soil 
(uri) brought for the sake of extending the embankment 
(vela)—so, too, is the meaning to be regarded in this connection. 
It is said that in the past, when the Buddha had yet to arise, ten 
thousand ascetics, who were staying at that spot, made a pact 
(between them) saying “Acts of body and acts of speech are | 
publicly visible to others, but acts of mind are not so public; 
therefore whoever thinks a wrong thought, should reprove 
himself of his own accord, bring sand in a basket of leaves and 
then scatter same at this place—this will be his punishment”, 
onwards from which whoever thought such a thought there 
brought sand in a basket of leaves and scattered same. So it was 
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that there in due course arose there a great heap of sand, which 
later folk thereafter turned into the site for a cetiya after 
encircling (same), with reference to which there was said that 
(the meaning) is to be regarded as “At Uruvelà (Uruvelayam): at 
the great coast, meaning on the great heap of sand”435. Was 
staying (viharati)^96 is a complete elucidation4?’ of the general 
fact of his being possessed49? of one or another abiding (vihàra) 
out of the (four) bodily posture (type) abidings, the heavenly 
abidings, the Brahmavihàras and the ariyaviharast*9, But in the 
present case it is to be understood as a complete elucidation of 
his assumption*? of that bodily posture reckoned as being 
seated (sana) out of those bodily postures that admit of 
division into standing, sitting (n2sajj2) , walking and lying4*!, and 
a complete elucidation of the fact of his being possessed of the 
ariyaviharas. Herein, since it is by cutting off (vicchinditua) the 
discomfort of one bodily posture with another bodily posture 
that one carries (haratz)442 one's existence without its falling, 
keeps same going, the meaning of the word viharati (was 
staying) is therefore to be understood, in this connection, by 
way of a bodily posture (type) abiding (vihàra); but since it is a 
diversely-natured (vividham) well-being for beings that the Lord 
brings (Aharati) 455, offers, presents, gives rise to, by way of the 
heavenly abidings and so on, the meaning is therefore (also) to 
be understood as follows, viz. that it is a diversely-natured 
(vtvidham) (well-being) that he brings (harati) by way of these 
too. Of the river (najjà): since it roars (nadati), flows, itis a river 
(nadi)—of that river (najà), meaning of that river (nadiyà, 
synonym), of that one that goes to the hollows4. Neranjara 
(Neranjaraya): Neranjarayais said—when Nelarijalàya*45 ought to 
be said—after transforming the syllable la into the syllable ra, 
since drivel-free*46 (nela) is its water (jalam), meaning one 
whose water (salilaya) is devoid of such faults as mud, duckweed 
and green scum and so on. Some [27] say that Nerañjarāya is 
said, when Nilajalaya**! ought to be said. Or else this*4? is to be 
understood merely as the name of that river. "At the root of the 
Bodhi Tree" is said so as to indicate whereabouts it was that the 
Lord stayed on the bank of that river. Herein: “Bodhi denotes 
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the knowledge associated with the four paths" (Nd! 456) —in 

this connection, it is the knowledge associated with the paths 
that is spoken of as bodhi; "Itis the one with the most excellent 
and immense intelligence who reaches bodhi” (D iii 159)—in 
this connection, omniscience. Since it was here that the Lord 
reached both of these bodhis, the tree also gained this same 
name of "the Bodhi Tree". Or alternatively, since he awoke 
(bughhi) to the limbs of enlightenment, it is the Lord that is 
meant by bodh:i*^9, that tree also gaining the name of "the 
Bodhi Tree" on account of the dependence (thereon) by him 
whilst in the process of awakening (bugjhantena*5!)—of that 
Bodhi Tree. At the root (müle): in the vicinity. For this word müla 
is seen with respect to roots per se, as in “He might pull up the 
roots, even down to those as small as usira*?? fibres" (S ii 88; A 
ii 199) and so on; with respect to a specific root-cause, as in 
“Greed is the root of that which is unskilled” (Mi47;Ai201) and 
so forth; with respect to vicinity, as in “To such extent as shade 
spreads at the time of midday, as leaves fall in the absence of 
wind—to that extent is there the root ofa tree” ( ) and so on; 
in the present case, too, it is (this sense) having respect to 
vicinity that is implied—therefore the meaningis to be regarded, . 
in this connection, as follows, viz. “At the root, in the vicinity, of 
the Bodhi Tree”. When first awoken (pathamabhisambuddho): as 
one first awoken, meaning very first of all453, To this extent are 
there made manifest by the Treasurer of the Dhamma, in 
establishing the source of the teaching of the Udana, indications 
as to time, region, and teacher*4, together with particulars. 
Lest it should be said in this connection*®5 “But why, when the 
recension of the Dhamma and Vinaya was being formed, was a 
statement concerning the source given, for surely there was to 
be formed a recension only of those utterances proclaimed*56 | 
by the Lord ?", there is said: "With the aim of bringing to a 
successful conclusion the long-lasting*?? nature, memorability 
and believability of the teaching". For a teaching, when 
established by anchoring it by way of time, region $58, teacher 
and grounds 499 (for same) and so on becomes long-lasting, 
memorable and believable490, as does an interpretation of usage | 
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anchored‘6! by way of region, time, author, motive and aim‘62, 

And it was for this same reason that the source of the Udana was 
proclaimed by the Treasurer of the Dhamma by way of evam me 
sutam when giving reply after the question as to region and so 
on*6 had been put by the venerable Mahakassapa by way of 
“Firstly, friend Ananda, where was the Udana proclaimed ?” and 
so forth. And, moreover, the statement concerning the source 
has the aim of making manifest successful attainment of the 
Teacher. For proof of the Tathagata’s state of Self- 
Enlightenment*® stems from the absence (of any need) on the 
part of the Lord [28] for prior compositions, inference, tradition 
or logic*65, for a Perfectly Self-Enlightened One has no need of 
prior compositions and so on466, on account of the fact that 
(thereisfor him) only one authority where things knowable are 
concerned—that of the exercise, under all circumstances, of his 
own unobstructed knowledge*97. Likewise, proof of his being 
one in whom the 4savas have been destroyed stems from the 
absence (in him) of any master's fist, selfishness where the 
Dhamma is concerned‘® or favouritism for his sávakas499 in the 
Teaching. For since there is no generation anywhere at all of a 
master's fist and so on on the part of one in whom the àsavas 
have been completely destroyed, there is, on the partofone who 
is quite purified*?o, (only) the occurrence of help for othersf?!, 
Hence, since his statement concerning the source elucidates 
(the fact that his) Dhamma-teaching stems from inspiration 
that arises on the spot in conformity with the dispositions of the 
company assembled at this place and that?72, there are made 
manifest, (by means of that statement), the Lord's endowment 
with the four confidences and (the fact that) his practice is one 
devoted to*? the well-being of self and the well-being of others— 
for there is proof of (his being endowed with) the former pair 
of confidences by way of the fact that he is a Self-Enlightened 
One^^4 and the fact that he is one quite purified, which (facts) 
are indicative of an absolute?/5 absence of ignorance and 
craving, those flaws in the successful attainmentf/6 of right view 
and morality, that constitute corruptions*? in a teacher, and 
which (same facts) exhibit478 the excellence of his knowledge 
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and the excellence of his abandoning*’9; whilst, as result of this, 
there is (also) proof of (his being endowed with) the latter pair 
of confidences, this being demonstrated by his absence of 
confusion where those things causing obstacles and those 
providing an exit are concerned. Butin the case (ofthe present 
sutta that statement concerning the source) is to be construed 
by way of a manifestation of his experiencing the bliss of 
liberation4® and his paying attention to dependent co-arising, 
for which reason there was said "The statement concerning the 
source has the aim of making manifest successful attainment of 
the Teacher". Similarly, the statement concerning the source 
has the aim of making manifest successful attainment of the 
Teaching. For there is no useless practice on the the part of the 
Lord, whose whole activity is occupied with knowledge and 
compassion, nor48! any concerned with his own well-being. 
Therefore, it is the totality of deeds, by way of body, speech and 
mind, on the part of the Perfectly Self-Enlightened One, whose 
whole activity occurs solely for the sake of others, now being 
spoken of just as it occurs, that forms the Teaching (sasanam), 
in the sense of its instructing beings (sattànam anusásanam), as 
is warranted, by way of that which pertains to these seen . 
conditions or by way of that which pertains to the next world or 
by way of that which pertains to the ultimate goal482—it is no 
poetical composition483. This same conduct of the Teacher*&4 
is made manifest, as is warranted, by means of the statement 
concerning the source in this (sutta) and that, together with 
indications as to time, region, teacher, and company and so 
onf&5; but in the present (sutta) itis to be construed by way of his 
full enlightenment, his experiencing the bliss of liberation and 
his paying attention4® to dependent co-arising, for which reason 
there was said "The statement concerning the source has the 
aim of making manifest successful attainment of the Teaching". 
And, moreover, the statement concerning the source has the 
aim of indicating, by way of making manifest the authoritative 
status of the Teacher, the authoritative status of the Teaching. 
And the [29] fact of its indicating its48” authoritative status is to 
be understood as a corollary of the manner (of explanation) 
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spoken of above. For this matter becomes manifest, in all 
respects, by way ofthis (word) Bhagavà (the Lord), which is one 
elucidating the Tathagata’s abandonment of all defilements 
and stains, such as lust, hatred488 and delusion and so on, and 
offaults, such as misconduct^4& and so forth, one elucidating the 
fact that he is the utmost of all beings and one completely 
elucidating his special link with the good qualities of knowledge 
and compassion and so on that are not shared by otherst90— 
given which, this is, in this connection, merely an introductory 
indication as to the business of the statement concerning the 
source. 

Moreover, (the whole of) that which, commencing with this 
same evam me sutam, extends up until “Gave rise to this Udana” 
is to be understood as the source of this Udana. For, in this way, 
the statement proclaimed at the time of the Rehearsal by those 
performing the Rehearsal has the aim of making manifest the 
Lord’s bodily and mental practice right from the beginning 
when he, so practising, gave rise to that Udana. 

Yet surely “That being, this comes to be” (Ud 1491) andsoon 
ought to be a statement from the Lord himself, for there is no 
one apart from the Teacher who is capable of teaching dependent 
co-arising ? This is true—but the conclusion to be reached, in 
this connection, is that the aforementioned statement was a 
statement solely on the part of those performing the Rehearsal, 
since it was the great elders, the Dhamma-recensionists of this 
Udana proclaimed by the Lord, who, having taken, as a matter 
arising, the paying of attention to dependent co-arising—just as 
the Lord (himself once) paid attention to dependent co-arising 
by way of reviewing the own nature of dhammasat the root of the 
Bodhi Tree—then rehearsed this source by way of imitating that 
taught (by the Lord on such matters), and the mode in which | 
such statements were taught, in those suttas consisting of lion- 
roars connected with dependent co-arising and so on, (which 
suttas were taught by the Lord) with the aim of awakening those 
who had been his own kinsmen, in that they had been capable 
of being led to enlightenment*??, This same is the method in 
Suttantas other that this too495, 
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And4%, in this connection, four (types of) sutta-deliveries 
are to be understood, viz. (that stemming from) one’s own 
disposition, (that stemming from) others’ dispositions, that 
whichis question-determinate (and) thatwhich is matter-arising- 
dependent. For just as even those suttas admitting of countless 
hundreds, of countless thousands, of divisions do not exceed 
their sixteen-fold nature* (of classification) by way of the 
Patthana-method (in terms) of those dealing with the corruptions 
and so on4%, so neither do any of these exceed their fourfold 
nature (of classification) by way of sutta-delivery (in terms) of 
(that stemming from) one’s own disposition and so on. And, in 
this connection, (whilst) it be granted that division by way of 
grouping‘? might be possible for a (sutta-delivery stemming 
from) one’s own disposition and for one that is matter-arising- 
dependent, accompanied by a (sutta-delivery stemming from) 
others’ dispositions and one that is question-determinate, on 
account of the possibility of (their involving) a teaching 
sequential upon a present mental disposition and a teaching 
sequential upon a questionf98, (nonetheless) since there is no 
(such) grouping, one with another, ofa (sutta-delivery stemming 
from) one's own disposition and one that is matter-arising- | 
dependent, the Patthana-method4% [30] is, without exception, 
not possible. Or alternatively, "four (types of) sutta-deliveries" 
is said by way of root-delivery, on account of the fact that the 
excepted deliveries are possible, since they are tacitly contained | 
within (those four). 

This is the meaning of the (various) terms in the present 
case: "delivery" (nikkhepo) is delivering (nikkhepanam), a “sutta- 
delivery” (suttanikkhepo) being the delivery of a sutta (suttassa 
nikkhepo), meaning the teaching of asutta501, Or alternatively502, 
it is a "delivery" (nikkhepo) since it is delivered (nikkhiptyati), a. 
"sutta-delivery" (suttanikkhepo) being a delivery that is itself a 
sutta (suttam eva nikkhepo) . "One's own disposition" (attajjhásayo) 
is a disposition that is one's own (attano ajjhdsayo), its being (a 
sutta-delivery stemming from) "one's own disposition" 
(attajjhásayo) since it is this (latter) that provides the motive for 
it (soassa attht karanabhüto); or alternatively, it is (asutta-delivery 
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stemming from) “one’s own disposition" (attajjhàsayo) since it 


contains one's own disposition (attano ajjhásayo etassa). This 
same is the method also where “others’ dispositions" is 
concerned905, “Question-determination” (pucchavaso) is 
determination by way of a question (fucchàya vaso), (a sutta- 
delivery) being "question-determinate" (pucchavasiko) since it 
contains this. "A matter arising" (atthuppatti) is the arising of 
some matter504 (atthassa uppatti) that forms the basis for the 
teaching ofa sutta505, (a sutta-delivery) being one thatis “matter- 
arising-dependent" (atthuppattiko) since contains this—or else 
(a sutta-delivery) that is "matter-arising-dependent" 
(atthuppatti(ko) ) is simply “a matter arising" (atthuppatti)506. Or 
alternatively, itis a ^delivery" (nikkhepo) since asuttais delivered 
(nikkhipiyati suttam) thereby—viz. “one’s own disposition" 
(attajhasayo) and so on. But in the case of this alternative 
meaning, the meaning is, in this connection, to be understood 
as follows: “one’s own disposition” (attajjhasayo) is a disposition 
that is one’s own (attano ajjhadsayo®7), “others’ dispositions" 
(parajjhasayo) a disposition of others (paresam ajjhasayo$08), it 
being a question (pucchd) since it is asked ( pucchtyati), meaning 
it is something that is to be asked about (pucchitabbo); whilst 
"question-determination" (pucchàvasam) is an utterance 
(spoken) to recipients of Dhamma that occurs by way of 
questioning, this same being spoken of by way ofthe masculine, 
viz. Pucchüvasiko, out of regard for the word nikkhepa (delivery), 
with (a sutta-delivery) that is “matter-arising-dependent” 
(atthuppattiko) being similarly simply *a matter arising" 
(atthuppatts10). 

And5!1 the existence of a separate (class of) sutta-delivery 
for that (stemming from) one's own disposition is fitting$2, 


since there is, in such cases, no concern as regards bringing | 


others’ faculties to maturity and so on, on account of the fact 
that the teaching (involved) occurs wholly518 for the sake of 
establishing a Dhamma-text solely as a result of one's own 
disposition. (It may be objected:) "But how come there is no 
subsumation5!4, within the matter arising (class), of those (sutta- 
deliveriesstemming from) others' dispositions and those (sutta- 
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deliveries) that are question-determinate, in that they occur | 
through the arising of dispositions and questions on the part of 
others and in that (those dispositions and questions) constitute 
the root-cause of the occurrence of a teaching; or how come 
there is no subsumation within the (class of) those (sutta- 
deliveries stemming from) others' dispositions of those (sutta- 
deliveries) that are question-determinate and those that are 
preceded by a matter arising, (both of which) occur in 
compliance with others' dispositions ?" This (sort of) objection 
ought not to be raised. For5!5 there is separate inclusion of 
those (sutta-deliveries stemming from) others' dispositions and 
those (sutta-deliveries) that are question-determinate, on 
account of the fact that, due to the presence of a matter arising, 
there is included the arising of a motive for the teaching of a 
suttanta that is quite separate from the aspiration5!6 and 
interrogation and so on and interpretation and so forth5!7 on 
the part of others. For instance, the arising of praise and 
dispraise, and of material things, and so on, which signalled, 
(respectively, the need for) the teaching of the Brahmajalasutta 
(D i 1ff) and the Dhammadáàyadasutta (M i 12ff) and so forth, 
are said to be a matters arising, (whereas) that which is taught. 
in the absence of a question on the part of others, assuming that 
that which signals (the need for) it is itself a disposition, is (a 
sutta-delivery stemming from) others' dispositions, (just as) 
that which is taught by way of a question is (a sutta-delivery that . 
is) question-determinate [31]—this fact is obvious. Herein: the 
delivery of these Udanas®!8, viz. the first three Bodhisuttas (1.1, 
1.2, 1.3), the Mucalindasutta (II.1), the Ayusankharossajanasutta 
(VI.1), the Paccavekkhanasutta (VI.3), (and) the 
Papanicasannasutta (VIL7) (stems from the Lord's) own 
disposition; the delivery of these Udànas, viz. the Huhunkasutta 
(1.4), the Brahmanajatikasutta (1.5) (and) the Bahiyasutta (1.10) 
is question-determinate; the delivery of these Udanas, viz. the 
Rajasutta (II.2), the Sakkárasutta (II.4), the Ucchadanasutta5!9 
( ? ),the Pindapatikasutta (III.8), the Sippasutta (III.9), the 
Gopalakasutta (IV.3), the Sundarikàsutta (IV.8), the Matusutta : 
(V.2), the Sanghabhedasutta (V.8), the Udapànasutta (VII.9), 
the Tathágatuppádasutta (VII.10), the Moneyyasutta (? IV.7), 
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the Pataligamasutta (VIII.6), as well as the two Dabbasuttas 
(VIII.9, VIIL10), is matter-arising-dependent; (whilst) the 
delivery of these Udanas, viz. the Parileyyasutta (IV.5), the 
Piyasutta (V.1), the Nàgasamalasutta (VIIL7), and the 
Visakhàsutta (II.9 or VIIL8) (stems from the Lord's) own 
disposition and (from) others' dispositions; (whilst) the delivery 
oftheremainingfifty-one suttas (stemsfrom) others' dispositions. 
So is the distinction in terms of delivery of these Udanas, by way 
of those (thatstem from the Lord's) own disposition and so on, 
to be understood. 

And, in this connection, it is (also) to be understood that 
those Udanas which were proclaimed by the Lord face to face 
with the monks were verbally familiarised by them as suttas, just 
as they had been proclaimed, carefully considered by them in 
their minds, and then related to the Treasurer of the Dhamma; 
whilst those520 which were not proclaimed by the Lord face to 
face with the monks, were also, at a later stage, proclaimed once 
more by the Lord to the Treasurer of the Dhamma-——so it was 
that the venerable Ananda, bearing all of these in mind, after 
having combined them into asingle whole, and causing them to 
berepeated to the monks, at a later stage compiled them, at the 
time of the First Great Rehearsal, into the recension known as 
this same "Udàna". 

And asregards "On that occasion" and so on, tena samayena 
(on that occasion) is the instrumental case in the sense of the 
locative, kho pana (untranslated) a particle, the meaning being 
tasmim samaye (on that occasion (locative) ). But on what 
occasion ?—on that occasion upon which occasion the Lord 
was staying, when first awoken, at Uruvela, at the root of the 
Bodhi Tree on the bank ofthe river9?! Neranjarà. For seven days : 
saitaham-satta ahan®22 (resolution of compound525), this being - 
the accusative case in the sense of a continuous period of time. 
Since the Lord stayed quite continuously, on account of the fact 
that it was without interruption, for seven days in the bliss 
associated with fruition-attainment, sattàham??4 (for seven days) 
is therefore said to be the accusative case by way ofa continuous - 
period of time. Jn a single cross-legged position (ekapallankena): in 
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oneand the same cross-legged position with (his legsremaining) 
folded just as they were without rising even once onwards from 
the time at which he had seated himself by way of an invincible 
cross-legged position5® on the Diamond Throne when the sun 
had yet to set on (the night of) the full moon in (the month) of 
Visakha. [32] Experiencing the bliss of liberation 
(vimuttisukhapatisamvedi) means was seated experiencing 
(patisamvediyamano) the bliss of liberation, the bliss associated 
with fruition-attainment. Herein526: there are five liberations, 
viz. liberation through the limb therefor52’, liberation through 
suppression, liberation through extirpation, liberation through 
tranquillization and liberation through escaping5?3. As to 
these, 

(1) that which529 is abandoning, being liberated, by way of 
being liberated, through this and that limb539 of the good 
qualities, such as generosity where merit-offerings are concerned 
and so on, and through (this and that) limb of vipassana, such 
as the delimitation of name-and-form and so forth, from those 
things that are opposed to these, is, so long as there occurs no 
regression thereof®3!, known as "liberation$5? through the limb 
therefor” (tadangavimutti) —thatisto say, being liberated through — 
giving from selfishness and greed and so on, through morality 
from destroying living beings and so forth, through investigating 
name-and-form from (wrong) view of body reified, through . 
grasping conditions from the (wrong) views of non-causality - 
and random causality533—(and,) at a later stage5*4 in same, 
through crossing over doubt from the state of indulging in 
inquisitive talk535—through comprehending groups®6 from 
the grip of “I” (and) “mine”53’, through investigating that which 
is the path and that which is not the path from the perception 
of a path in that which is not the path538, through vision of rise - 
from the (wrong) view of annihilation, through vision of fall 
from the (wrong) view of eternalism5®9, through vision of fear5# 
from the perception of safety in that which is fearful>*!, through 
vision of the peril (therein)542 from the perception of sweet 
taste (ofsense-pleasures), through contemplation of aversion54$ . 
from the perception of delight, through knowledge of the 
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desire to be delivered5* from the desire not to be delivered, | 
through knowledge of equanimity from an absence of 
equanimity, through adaptation545 (anuloma) from the state of 
antipathy (pattloma) where the relationship of dhammas546 and 
nibbana are concerned, through change-of-lineage5?? from the 
state548 in which there is sign of formations®49 (externally); 
whereas: 

(2) that which is, through concentration that admits of 
division into access and absorption, being liberated from, 
perceived as the non-arising of550, states contrary thereto55! 
such asthe hindrances of yearning for sense-pleasures and so on 
plus applied thought and so forth, is, so long as there occurs no 
regression thereof552, known as "liberation through suppression" 
(vikkhambhanavimutti) ; (whilst:) 

(3) that which553, on account of (one or another of) the four 
ariyan paths having been brought into being, is being liberated 
by way of abandoning in the form of extirpation—(that is to 
say,) the state in which there is the perpetual non-occurrence, 
as is warranted554, in the continuity of the ariyan in possession 
of this or that path, of the troop of defilements pertaining to the 
origination-faction555, (which troop) isspoken ofin the following 
manner, viz. "For thesake ofabandoning (wrong) viewsresorted 
to"556 (Dhs 277; Vibh 106) and so on—is known as "liberation 
through extirpation” (samucchedavimutti); whereas: 

(4) that which is the tranquillized state ofthe defilements at 
the moment of fruition is known as "liberation through 
tranquillization" (patippassaddhivimutti); [33] whilst: 

(5) i557 is nibbana, (which consists of) being liberated from 
allformations on account ofthe fact that itis the escape from all 
that is formed, that is known as "liberation through escaping" 
(nissaranavimutti). 

Butin the present case it is the Lord's liberation in terms of 
fruition that has nibbàna as its object that is implied, for which 
reason “Experiencing the bliss of liberation (vimuttisukhapatisamvedi) 
means was seated experiencing the bliss of liberation, the bliss 
associated with fruition-attainment" was said558, And "liberation" 
(vtmutii) is the state in which consciousness ( cittassa) is liberated 
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from the corruptions by way of tranquillization, or alternatively . 
it is consciousness (cittam) itself that is to be understood as 
liberated in that way, the bliss (sukham) born as a result of, or 
else associated with, that liberation (vimutti) being the "bliss of 
liberation" (vimuttisukham). And, on account of the statement 
“That which is equanimity, sir, is spoken of by the Lord in terms 
of peace (sante), in terms of bliss" ( 559 ), “equanimity” 
(upekkha) is, in this connection, also to be understood as this 
same "bliss" (sukham). And, similarly, in the 
SammohavinodanP®, there is stated: “Whilst equanimity, on 
account of its being a state of peace, is proclaimed to be this 
same ‘bliss’ " (Vibh-a 180; quoted Vism 568). For the attainment 
that the Lord had attained was that of arahantship, which is 
associated with the fourth jhàna; it was not one of the other 
(attainments). Oralternatively, justasthe pacification (upasamo) 
of that dukkha associated with the formations is spoken of as 
“bliss” (sukho), asin “Their subsiding (vüpasamo) is bliss (sukho) " 
(D ii 157; Si 158, ii 193) and so on, so is "liberation through 
tranquillization" (patippassaddhivimuttt), upon being acquired 
during the topmost fruition, itself to be understood, in the 
present case, as "bliss" (sukham), on account of its being the . 
pacification ofthe entire dukkhaassociated with the defilements. 
This56! same bliss of liberation turns out, in the classification 
of the occurrence of fruition-consciousness562, to be twofold, 
viz. (that which occurs) within the route taken by the path (and. 
that which occurs) after an interval of time. For56 for each of 
the ariyan paths there arise, without interval, either three or 
two56 fruition-consciousnesses, having nibbàna as their object, 
which constitute the ripening of those same (paths), on account 
of the fact that there is ripening without interval>® for that 
(consciousness) which is both supermundane and skilled. For. 
in whatever series of the impulsions the ariyan path arises, 
whenever®® there be therein two adaptations, there is at such 
time change-oflineage on the third (impulsion), with the 
fourth being path-consciousness, after which there are three 
fruition-consciousnesses; whereas whenever there be three . 
adaptations, the fourth (impulsion) is at such time change-of- 
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lineage, with the fifth path-consciousness, after which there are 
two fruition-consciousnesses587, So it is the fourth (or) fifth that 
occurs by way of absorption, (and) no later than that, on 
account of the closeness of bhavanga568, Some say, however, 
that consciousness>® can become absorbed even on the sixth 
(impulsion), but this is rejected in the Commentaries. So is 
fruition (as it occurs) within the route taken by the path to be 
understood. Fruition (which occurs) after an interval of time, 
on the other hand, occurs by way of fruition-attainment, and its 
arising, as one emerges from cessation, [34] is included by this 
same (attainment); (whilst) this same fruition-attainment is, 
moreover, to be regarded, as to meaning, as absorption which, 
having nibbana as its object, constitutes the ripening of that 
which is both supermundane and skilled. Who5” attain this ? 
Who do not attain this ? All who are puthujjanas do not attain 
it (samápajjanti), on account of the fact that (the paths and their 
fruitions which provide access to fruition-attainment®7!) are not 
attained (by them). Similarly, lower ariyans simply do notattain 
that which is higher, nor higher ariyans that which is lower, on 
account of (the latter) having been tranquillized by way of going 
up to the state of the next (type of ariya-) puggala572, It is solely 
their own fruition that this and that ariyan attains. 

But some say that sotapannas and once-returners do not 
attain fruition-attainment5’5, that only the two higher (types of 
ariyapuggala) attain it, on account of the fact that it is they 
(alone) who have brought things to fulfilment where 
concentration is concerned574, This is unreasonable—since 
even the puthujjana attains the mundane concentration he has 
himself acquired. Or else what is the point of thinking of a 
reason575in this connection, for this is said in the Patisambhida: 
“What ten (types of) equanimity where formationsare concerned 
arise by way of vipassana ? What ten states involving change-of- 
lineage arise by way of vipassana ?" (Pts i 64, 68), in answer to 
which questions the attaining of fruition-attainment even on 
the part of these ariyans576 is spoken of, viz. “For the sake of that 
fruition-attainment associated with sotàpatti...for the sake of 
that fruition-attainment associated with once-returning". 
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Therefore, the conclusion has to be reached, in this connection, 
that all ariyans attain their own respective fruition. 

But why do these attain (same) ? With the aim of abiding in 
that bliss belonging to these seen conditions. For just as a king 
experiences royal bliss57", the devatà heavenly bliss, so do 
ariyans attain fruition-attainment at the moment of their 
choice5’8 after (first) setting the limit for the period (proposed) 
thinking “I will experience supermundane bliss”. 

And how is there attaining thereof, how sustaining, how 
emerging ? 

(1) There is, first of all, attaining thereof in two (separate) 
modes: through not paying attention to any object other than 
nibbana, and through paying attention to nibbana, in accordance 
with which there is said: “There are, friend, two conditions for 
the attainment of liberation of heart that is signless—not paying 
attention to any sign (whatsoever) [35] and paying attention to 
the signless element” (M 1 296). This is, moreover, the 
procedure??? for attaining (same) in this connection: formations 
are to be penetrated with vipassana58 by way of rise and fall and 
so on by the ariyasavaka having fruition-attainment as his goal 
who has gone into hiding, who is in seclusion; as this same one 
penetrates such58! occurrences during the progressive (stages. 
of) vipassan45®2, his consciousness, (changes) immediately after 
knowledge of change-of-lineage from one having those 
formations as its object583, (and) becomes absorbed in cessation 
by way of fruition-attainment—and, due to his being bent on- 
fruition-attainment, itis fruition alone584 that arises even for the 
sekha, not the path. But those who say that the sotapanna, by 
augmenting vipassana thinking he will attain his own585 fruition- 
attainment, becomes a once-returner, and the once-returner a 
non-returner, are to be told that, if this were so, then it would 
follow that the non-returner would become an arahant, an 
arahant a Paccekabuddha and a Paccekabuddha a Self- 
Enlightened One586; therefore, since vipassana accomplishes its 
goal in accordance with one’s (own particular) adherence, in 
accordance with one's dispositions, itis fruition alone that arises - 
even for the sekha, not the path. Ifthe path attained by this one 
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be that associated with the first jhana, then the fruition that 
arises for him58? will also be solely that associated with the first 
jhàna; (whilst) if (the path attained be) that associated with 
some other jhàna, out of those commencing with the second 
(jhana), (then the fruition that arises for him will also be) solely 
that associated with that other jhàna, out of those (same) 
commencing with the second jhàna. But why, in this connection, 
is change-of-lineage-knowledge not one having nibbàna as its 
object, unlike that forming the precursor ofpath-knowledge ?588 
On account of the fact that the fruition-knowledges do not 
provide exiting; for it is only the ariyan-path dhammas that 
provide exiting. For thisissaid: "Which are those dhammas that 
provide exiting ? The four ariyan paths unincluded (in the 
triple world)" (cp Dhs § 583, 992ff; Pts i 84; As150). Therefore, 
since the (change-of-lineage) knowledge which constitutes the 
immediate condition for the state providing exiting58, (which 
state) occurs by way of emergence59 in both ways9?!, must have 
already emerged from the sign, it is absolutely fitting that (that 
knowledge) has nibbàna as its object59?; whereas, the (change- 
of-lineage) knowledge that forms the precursor of the fruition- 
knowledges never has nibbàna as its object, on account of the 
incompatibility as to mode in either case—for (such fruition- 
knowledges), which occur as the ripening of an ariyan path, 
since such has already been brought into being, do not have 
emerging as their own nature, on account of the fact that, 
through their failure to extirpate the defilements, they do not 
provide exiting. For itis on the route taken by the ariyan-paths 
that the adaptation-knowledges, having reached maximum 
perfection by way of mundane knowledge cleaving, par 
excellence, the mass of greed and so on, extremely colossal595, 
not previously pierced594, arise (in a state) favourable to the 
path-knowledges; whereas, on the route taken by fruition- 
attainment, [36] there is no generation of emergence from 
anywhere on the part of these (adaptation-knowledges)—as a 
result ofwhich emergence the knowledge that had the formations 
as its sign might, upon the culmination of those (adaptation- 
knowledges), have become one having nibbàna as its object— 


. enti wwe ] 


Enlightenment Chapter 63 


since, on account of the fact of these and those defilements. 
having been extirpated by means of this and that path, the 
various (adaptation-knowledges as arise) arise indifferent 
thereto, arising solely and merely as preliminaries to the state in 
which one becomes possessed of the bliss associated with fruition- 
attainment of the ariyans. And, given this be so, it is fruition 
alone, not the path, that arises, by way of the progression of 
knowledges associated with vipassana, for the sekha when 
comprehending the formations by way of rise and fall and so on 
with the aim of himself making use of fruition-attainment—and 
this fact is valid595, So, firstly, is the attaining of fruition- 
attainment to be understood. 

(2) Then there is sustaining thereof in three (separate) 
modes, on account of the statement "There are, friend, three 
conditions for the sustaining of liberation of heart that is 
signless—not paying attention to any sign (whatsoever), paying 
attention to the signless element, and previous preparation" (M 
i 297). Herein, and previous preparation (pubbe ca abhisankhàro) is 
(setting) the time limit prior to attainment. For, on account of 
the fact of such limit having been set, thinking "I will emerge at 
such a time", there is, so long as that time fails to come, no 
emerging. 

(3) There is, moreover, emerging therefrom in two 
(separate) modes, on account of the statement: “There are, 
friend, two conditions for emerging®® from liberation of heart. 
that is signless—paying attention to all signs, and not paying 
attention to the signless element" (M i 297). Herein: to all signs 
(sabbanimittanam) is to that sign that is form, and to those signs 
that are sensations, perceptions, formations and (items of) 
consciousness. And, whilst it be granted that he does not pay 
attention to all of these in one go, this is nonetheless spoken of 
in an all-inclusive manner. Therefore, emerging therefrom is to 
be understood as follows: that emergence from fruition- 
attainment comes about through paying attention to whatever 
forms the object for bhavanga. This same attaining and 
emergence5? in this way constitutes, in the present case, fruition . 
of arahantship, viz. 
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“That wherein stress in tranquillized, which has the Deathless as 
its object, lovely, wherein all appetite for the world598 is vomited, 
calm, is the utmost fruition of recluseship" (Vism 701) 


Hence it is said that he experienced the bliss of liberation that 
is extremely sweet even where things sweet are concerned*99, 
(and) for which reason "Experiencing the bliss of liberation 
(vimuttisukhapatisamvedi) means was seated experiencing the 
bliss of liberation, the bliss associated with fruition-attainment" 
was said500, 

Then (atha) is a particle in the sense of introducing a (new) 
topic9?!, kho (untranslated) one for padding out the words. As 
to these, [37] he indicates, by means of this atha with the sense 
of introducing a (new) topic, a topic other than that of 
experiencing the bliss of liberation. But what is this ? Paying 
attention to dependent co-arising. Or alternatively, atha is a 
particle in the sole sense of paccha (afterwards), by means of 
which he illuminates the matter he is just on the point of 
uttering, viz. “With the passing of those seven days”. Of those 
seven days (tassa sattáhassa): of seven days in a crossed-legged 
position. With the passing (accayena): with the departure. From 
that concentration (tamha samadhimha): from that concentration 
associated with the fruition of arahantship. Some, moreover, 
halt here and detail these seven (lots of) seven days, in the belief 
that they ought to be indicated in a consecutive fashion. But we 
will comment upon these at a later point, on account of this 
opening (section) not exhibiting any conflict between this602 
canonical Udàna and the reading of the Khandhaka®3. Of the 
night (rattiyà) is the genitive case with respect to connection of 
constituent parts64. Throughout the first (pathamam) is the 
accusative case in the sense of a continuous period of time, for 
the Lord had been engaged upon that same paying of attention 
throughout the entire first watch of that night. Dependent co- 
arising (paticcasamuppadam)©S is a thing that forms a condition; 
for itis things that form conditions, such as ignorance andsoon, 
that are (to be understood by) “dependent co-arising”. Lest (it 
should be asked) how this is to be known, (one should answer) 
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by way of the Word of the Lord. For root-causes, such as 
ignorance and so on, are spoken of by the Lord as follows: 
“Therefore, this same, Ananda, is, in this connection, the root- 
cause, this the source, this the origination, this the condition, of 
old age and dying, that is to say, birth...of the formations, that 
is to say, ignorance" (D ii-57-63606), Just as there are twelve 
conditions, (so are there) twelve dependent coarisings807. This 
is the meaning®8 of the expression in the present case—it is 
"dependent co-arising” (paticcasamuppàda) since it is in mutual 
dependence (paticca), taking them as opposites (patimukham), 
without rejecting (apatikkhipitua) the conjunction (samavayam) 
of reasons, that it, to things associated (sahite), gives rise 
(uppadeti)99, Or alternatively, it is “dependent co-arising” 
(paticcasamuppada) since it is by going back to (patigantva) that 
which, in dependent fashion (paticca), is to be gone back to 
(paccetabbam), to that condition (paccaya) capable of being a 
condition (paccaydrahata), that there is, in the non-absence 
thereof, the connection's (sambandhassa) arising (uppado) 610, 
And, in this connection, paticcasamuppada (dependent co- 
arising) is to be seen as an expression for the proximate cause 
of co-arising®!! (samuppada), the root-cause furnished with the 
capability of giving rise (uppadana) to fruition; itis not mere co- 
arising (samuppati) dependent (paticca) on a condition 
(paccaya91?) that is to be understood. Or alternatively, it is 
paticca (something that ought to be resorted to) since it is the 
wise who are capable of resorting (paccetum) thereto613, 
samuppado (co-arising) since it is properly (samma), or else of 
simply its own accord (sayam eua914), that it gives rise (uppadeti), 
that which is both faticcaand samuppadabeing paticcasamuppada. 
So is the meaning, in this connection, to be regarded. In direct 
order (anulomamé15): the (twelve-membered) mode of conditions, 
commencing with ignorance and so on, that was spoken of after 
the manner of "Through the condition thatisignorance, (there 
are generated) the formations", is, due to its performing the 
function it itself616 has to perform6!7, [38] spoken of as "in direct 
order" (anuloma). Or alternatively, (something) is in direct 
order (anulomo), on account of its being spoken of by way of 
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causing it to reach the end after commencing right at the very 
beginning, or else on account of the direct order (anulomanato) 
of its occurrence—in that direct order. Unerringly paid attention 
(sadhukam manasükàási) duly paid attention (manasi akàsi, 
resolution of compound), meaning laboured in his mind (citte 
akāsi) by way of reviewing all this unequivocally, without omission, 
without remainder, viz. whatever®!8 thing forms a condition 
accordantly becomes a condition®!9, by way of being a condition 
in the form of root-condition and so on®0, for whatever®2! thing 
has arisen as a result of a condition. Moreover, it was so as to 
indicate, first of all in brief, the manner in which the Lord paid 
attention to dependent co-arising in direct order, that “Hence, 
that being, this comes to be; through the arising of that, this 
arises” (Ud 1622) was said. Herein: | 

Hence (iti): so, meaning in this way$?3. That being, this comes 
to be (imasmim sati idam hoti): that condition, such as ignorance 
and so on, being, this fruition, such as the formations and so 
forth, comes to be; through the arising of that, this arises (imass' 
uppada idam uppajjati) through the arising of that condition of 
ignorance and so on, this fruition, such as the formations and 
so forth, arises—this is the meaning. By way of the statement in 
the second and third suttas, viz. “That not being, this comes not 
to be; through the cessation of that, this ceases", (signifying) the 
absence of the formations and so on when there is an absence 
of ignorance and so forth, and the cessation of the formations 
and so on when there is a cessation of ignorance and so forth, 
certainty®4 is indicated as regards this earlier% characteristic 
of condition (ality), viz. that itis "Only with that being, not (with 
that) not being; only through the arising of that, not through 
(its) non-arising; only through (their) non-cessation, not through 
(their) cessation". In this wayis this characteristic of dependent 
co-arising, whose certainty is, in the present case, (only) tacit, to 
be regarded as having been (explicitly) stated. And “cessation” 
(nirodho) is the non-arising, the non-occurrence, in future, via 
the attaining of fading away, of ignorance and so on—there 
being said, for instance, "Through the cessation, without 
remainder®%, via fading away, of this same ignorance, there is 
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cessation of the formations" (Ud 2) and so on. And possession 
of cessation through cessation is spoken of by way of that state 
inwhich there is possession of cessation of arising, viz. "Through 
the cessation of that, this ceases" (Ud 2). In this way, this is 
indicated—non-cessation (antrodho) is that which is known as 
"arising" (uppado); and, in this context, it is also spoken of as 
"existence" (atthibhàvo). For this same former characteristic, 
viz. “That being, this comes to be”, is (later) qualified through 
his subsequently stating (same) in a different way, viz. “Through 
the arising of that, this arises". Therefore, there is ascertained 
that "That being" is said not merely with reference to actual 
current subsistence, but also (with reference to the fact of) its 
not having ceased? as a result of the path. And since, in his 
(subsequent) spelling out of the characteristic (hitherto) 
indicated to be twofold, viz. "That not being, this comes not to 
be; through the cessation of that, this ceases", [39] cessation 

aloneis mentionedin that commencing "Through the cessation, 
} without remainder, via fading away, of this same ignorance, 
thereis cessation ofthe formations" and soon, thereis therefore 
indicated the fact that, since non-existence is also that same 
cessation, existence, which is the contrary of non-existence, is 
non-cessation. In this way, he qualifies "arising" by way of 
existence reckoned as non-cessation. Hence, the meaning 
explained is this—that the meaning implied in the present case 
is not one in which arising is merely existence®28, but also one 
in which existence is reckoned as non-cessation. Such is the way 
in which this statement concerning this pair of characteristics is 
to be understood to gain meaning through the mutual nature 
of that which qualifies and that which is to be qualified. 

But what is this that is known as non-cessation, and which he 
declares to be existence, arising6®9 ? The state of not having 
been abandoned, and the capacity of giving rise to fruition on 
account of (such) fruition not yet having come into being and 
on account of the capacity (to do so) not having been 
abandoned690, For$5! the fact is that (in such cases) such 
unskilled states as are in need of abandonment have not been 
completely rooted out by means of the ariyan path whilst, for 
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those in whom the ásavas have not been destroyed, there is no 
complete destruction of the fetters associated with skilled and 
neutral states632 which (states) are (themselves) not in need of 
abandonment. For dependent co-arising is the occurrence of 
the khandhas together with (such) fetters, which (fetters) are 
latent (within those khandhas) on account of their not having 
been completely rooted out633. And similarly there is said: 
“That ignorance, hindered by which, monks, this body comes to 
pass for the fool, and that craving to which he is conjoined—that 
same ignorance is not abandoned for that fool, nor that craving 
completely destroyed. What it the reason for this ? That fool, 
monks, did not lead the Brahmacariya for the sake of the proper 
destruction of dukkha (belonging to the cycle$34). Therefore, 
that fool, following the breaking up ofthe body, is one going on 
to (another) body; he, being one going on to (another) body, 
is not completely freed from birth, old age and dying" (5 ii 24) 
and so on; whereas annihilation of the cycle will become made 
known to those in whom the fetters have been destroyed, since, 
due to the absence of ignorance, there will be no (further) 
generation of the formations, due to the absence of craving, (no 
further generation of) grasping$55, due to the absence of 
grasping, (no further generation of) becoming$36,. For this 
samereason, hesaid "Through the cessation, withoutremainder, 
via fading away, of these same six bases of contact, Phagguna, is 
there cessation of contact, through the cessation of contact, 
cessation of sensation" (S ii 14) and so forth. For it is not (a 
question of) the non-occurrence of the six bases and so on 
onwards from attainment of the topmost path up until 
parinibbana; rather “cessation” is mentioned since itis astate in 
which (something) does not exist, the state in which the fetters 
have been destroyed, that is to be expressed by the word 
“cessation”. Moreover, even a deed long since done, is known 
as one still extant, as one still capable of fruition, on account of 
its fruition not yet having come into being and on account of its 
capacity (to do so) not having been abandoned—but not one 
whose fruition has already come into being, [40] nor one whose 
nutriment has been abandoned. It is the state of being capable 
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of fruition, in the same aforementioned manner, on the part of 
ignorance and the formations and so on, the conditions for the 
arising of fruition, that is to be understood as “non-cessation”. 
For a69? cause—in the absence of which fruition is not possible— 
is spoken of, even when (it be one belonging to the) past, by 
means of the statement "This being”, on account of the fact that 
it has not ceased; whilst, due to same, the arising, for one by 
whom the Brahmacariya has not been lived, of conditions that 
have not (already) entered upon a state of non-occurrence, is 
spoken of, irrespective of division by way of time, as "Through 
the arising of that", solely on account of their perseverance658, 
Or alternatively, that which is spoken of (by way of the phrase) 
"Ihrough the arising of that" is being directed, when the 
conjunction of remaining conditions (obtains), towards the 
arising of (some) fruition which, though not actually existing, 
(is depicted) as though it did actually exist —so how much more 
, So (in the case of some cause that) does actually exist. For, since 
a cause, at the stage upon which it reaches the time at which 
fruition arises (uppajjati) from it—(and) not when it has yet to 
reach that stage, even though it be (a cause) that does actually 
exist—is said to have emerged, to have arisen (uppatitam), on 
account of its nature being that of giving rise (uppádana) to 
fruition, "arising" (uppàdo) is to be understood as the reaching 
of that stage. Herein: 

Being (sati): in stating that (something) isa condition by way 
of this (statement which) merely (asserts) that (that thing) 
actually exists, he indicates the non-occupational nature$39 of 
dependent coarising. Through the arising (uppádà): in elucidating 
its nature to be that ofarising and thatits being directed towards 
the arising of (some particular) fruition is not (something) 
brought into being for all time, he indicates the impermanence 
of dependent co-arising. Moreover, by means of these locative 
and ablative expressions with a causal sense, viz. "Being, not not 
being" (satt, na asati, locatives) (and) "Through the arising, not 
through the cessation" (uppádà, na nirodhà, ablatives), he 
indicates the efficacious nature of dependent co-arising, that its 
nature is that of source, origination (samudaya), birth and 


70 The Udina Commentary 


production (pabhava). And, in this connection, the causal sense 
with respect to a locative expression is to be understood via its 
occurrence in that activity% with reference to which the activity 
of the fruition essentially dependent thereon! is characterised, 
asitisin "Wealth not being bestowed upon those lacking wealth, 
poverty became widespread" (D iii 65) and "The crops being 
accomplished, ease where almsfood is concerned was born" 
( ); (just as) the causal sense of an ablative expression, too, 
is (to be understood) through its occurrence within that 
(responsible for) producing (fabhave) the fruition (in question) 
and within that substance (from which that fruit) originates 
(pakattyam®42), as it is in "Through$4$ the kalala®*4, there is the 
abbuda; through the abbuda the pesi is born" (S i 206) and 
“Through the Himàlaya, the Gangàs are produced$4; through 
the horn$46, soundisborn"( 647 ). And (since ignorance and 
so on) is the producer and originator of (the formations and so 
forth), since the activity of the formations and so on is 
characterised by the activity of ignorance and so forth upon 
which (those formations and so on) are essentially dependent, 
and since it is through ignorance and so on that the formations 
and so forth are produced and originate, it is therefore with the 
aim of elucidating this fact that locative and ablative descriptions 
with a causal sense® are used, viz. "That being" (1masmim sati, 
locative) (and) "Through the arising of that" (imassa uppada, 
ablative). [41] And since, in this connection, the spelling out of 
dependent co-arising, that was briefly indicated by way of "That 
being, this comes to be; through the arising of that, this arises", 
commences with "Through the condition that is ignorance, 
(there are generated) the formations" and so on, it is therefore 
to be discerned that the aforementioned existence and arising 
form the condition for this and that dhamma arisen as a result 
of a condition. For since there is nothing else known to form a 
condition apart from existence, reckoned as the state of not 
having ceased, and arising, reckoned either as that whose own 
nature is that of having persevered®9 or as that which is at the 
stage of rising®°, (both of which) are denoted65! by statements 
with the tacit certainty to the effect that "Being alone, not not 
being; through the arising alone, not through the cessation", it 
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is therefore the aforementioned existence and arising that are 
to be understood to form the condition. The (whole of the) 
twenty-four conditions handed down in the Patthàna, 
commencing with that of root(-condition) and so on, are to be 
understood as distinctions of this same (quality of) forming the 
condition (of something). Hence, "That is to say, through the 
condition that is ignorance, (there are generated) the 
formations" and so on is said: so as to indicate how he paid 
attention, in detail65?, to dependent co-arising in direct order. 
Herein: 

That is to say (yadidam) is a particle, meaning “of which there 
is this". Asregards655 “Through the condition that is ignorance 
and so on”, it is ignorance (avijà) since it finds (vindati) 
misconduct of body that ought not to be found (avindiyam); it 
is ignorance (avijjà) since it does not find (na vindati) good 
conduct of body and so forth that ought to be found (vindiyam); 
it is ignorance (avijjā) since it causes the unequivocal own 
nature of things not to be known (aviditam); it is ignorance 
(avtjjà) since it causes beings to dart (javàpeti) amongst 
becomings and so on within samsara that is without end 
(antavirahite) §4; it is ignorance (avijjà) since it darts amongst 
those things that do not actually exist®55 ( auijjamanesu javati), 
since it does not dart amongst those things that do actually 
exist®56; (and) it is ignorance (avijjā) since itis the opposite of 
knowledge (vjjàya). It is to be understood to be fourfold by way 
of "Lack of knowledge (aññāņam) as regards dukkha” (M i 54) 
and so on. It is a "condition" (paccayo) since it is dependent 
thereon (paticca®5’), not in the absence (thereof), that fruition 
comes (eti), that (it) both arises and occurs—or alternatively, it 
isa conditionin the sense of being of service—that which is both 
ignorance anda condition being “the condition thatisignorance" 
(avijjāpaccayo); therefore "Through the condition that is 
ignorance". They are "formations" (sankhara) since they form 
(sankharonti), being mundane intentions skilled and unskilled; 
they are to be understood to be threefold by way of the 
accumulations (abhisankhàra) of merit, of demerit, and of that 
which is non-wavering$58, It is "consciousness" (viññānņnam) 
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since it cognises (vtjànàit)6599, this being thirty-twofold by way of 
those consciousnesses that are mundane ripenings®®, It is 
“name” (nàmam) sinceitinclines (namaiz), the khandha-triad of 
sensations and so on$61, It is “(material) form" (rüfa) since it is 
deformed (ruppati)99?, the (material) form consisting of the 
(four great) elements, and derived materiality such as the eye 
and so on. Itis a "base" (àyatanam) since it extends ( Gyatat®®) 
and since it is to the outstretched® (àyatam) dukkha of samsara 
that it leads (nayati). [42] Itis “contact” (phasso) since it contacts 
(phusat®6), "sensation" (vedand) since it senses (vedayati) 666, 
this pair being, moreover, sixfold by way of the (sense-) doors, 
thirty-twofold96? as regards grouping by way of ripening. It is 
“craving” (tanhà) since it thirsts (paritassati) ; in briefitis threefold 
by way of craving after sense-desires and so on, in detail one- 
hundred-and-eightfold968, It is “grasping” (upadanam) since it 
grasps (upddiyati®) ; this®70 is fourfold by way of grasping after 
sense-desires and so on$?1, It is “becoming” (bhavo) since it 
becomes (bhavati) and/or97? since it causes to become§78 
(bhávayati); it is twofold through division into that of karma- 
process becoming andrebirth-process becoming?74. Itis "birth" 
(jàti) since it gives birth (jananam). It is “old age" (jara) since 
itisageing (jiranam). Itis “dying” (maranam) since it is by means 
of this that they die (maranti). It is “grief” (soko) since it is 
grieving (socanam). It is “lamentation” (paridevo) since it is 
lamenting (pandevanam). It is “dukkha” (dukkham) since it 
experiences dukkha (dukkhayati75); (or alternatively$76) it is 
“dukkha” (dukkham) since it is into two (dvedha) that it cleaves 
(khanati) (each mental state) by way of arising and remaining. 
It is *dejection" (domanassam) since it is the state of one who is 
dejected (dummanassa bhavo). It is “despair” (upayáso) since it 
is an intense, great pain. Are generated (sambhavanti): come into 
being. And the construing of the word sambhavant£?8 (are 
generated) isto be effected with all the words, not just with those 
commencing with "grief" and so on. For in this way there is 
indicated investigation of the condition9?? and that arisen as a 
result of a condition, viz. "Through the condition that is . 
ignorance, the formations are generated". This is the method 
throughout. 
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Herein, ignorance (avijà) has, as its characteristic, not 
knowing (a7iiàna), as its function, confusion, asits manifestation, 
concealing, as its proximate cause, the asavas. The formations 
(sankhadra) have, as their characteristic, preparing 
(abhisankharana), as their function, accumulating (àyühana), as 
their manifestation, arranging®®, as their proximate cause, 
ignorance. Consciousness (viririànam) has, as its characteristic, 
cognising (vijanana), as its function, paving the way, as its 
manifestation, relinking, as its proximate cause, the 
formations68!, Name (némam) has, asits characteristic, inclining 
(namana), as its function, association, as its manifestation, lack 
of separability®®2, as its proximate cause, consciousness. Form 
(rüpam) has, as its characteristic, being deformed (ruppana), as 
itsfunction, alteration683, asits manifestation, indestructibility684, 
asitsproximate cause, consciousness. Thesix bases (salayatanam) 
have, as their characteristic, extending% (ayatana), as their 

function, seeing and so on, as their manifestation, being both 
j basis (vatthu) and door, as their proximate cause, name-and- 
form. Contact has, as its characteristic, contacting (phusana), as 
its function, impact, as its manifestation, union, asits proximate 
cause, the six bases. [43] Sensation has, as its characteristic, 
experiencing, as its function (rasa), enjoying the flavour (rasa) 
of that which forms its objective field, as its manifestation, 
happiness and dukkha, as its proximate cause, contact. Craving 
has, as its characteristic, being a root-cause686, as its function, 
rejoicing, as its manifestation, insatiability, as its proximate 
cause, sensation. Grasping has, asits characteristic, seizing hold 
of (gahana), as its function, not letting go, as its manifestation, 
firmness of craving and (wrong) view$87, as its proximate cause, 
craving. Becoming has, as its characteristic, karma and the 
fruition of karma, as its function, the bringing into being of a 
(future) realm (of existence)688, as its manifestation, that which 
is skilled, unskilled and neutral, as its proximate cause, grasping. 
Birth®9 has, as its characteristic, coming into being anew in a 
becoming in this place or that, as its function, handing over, as 
its manifestation, arising in the present (existence) from a past 
becoming, or else has, as its manifestation, dukkha's vivid 
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nature6%, Old age has, as its characteristic, the ripening of the 
khandhas, as its function, conducting one on to dying, as its 
manifestation, the ruination of youth. Dying has, as its 
characteristic, falling, as its function, disconnection®!, as its 
manifestation, exile from (the present) destiny®?. Grief has, 
has, as its characteristic, aching inside995, as its function, 
heartache®™, as its manifestation, mourning. Lamentation has, 
as its characteristic, wailing out loud, asits function, broadcasting 
good qualities and faults, as its manifestation, frustration695, 
Dukkha has, as its characteristic, oppressing the body, as its 
function, causing dejection for those of poor insight, as its 
manifestation, physical affliction. Dejection has, as its 
characteristic, oppressing the mind, as its function, mental 
frustration, as its manifestation, mental disease. Despair has, as 
its characteristic, completely burning the mind696, as its function, 
moaning, as its manifestation, depression. Sois this ignorance 
and so on to be understood as to characteristic and so forth. 
This is, in this connection, a brief (account); but a detailed 
(account) can be acquired, by the one requiring an interpretation 
complete as to all modes, from the Sammohavinodani, the 
Commentary on the Vibhanga®7. $698 (euam) points to what 
has (just) been spelled out; in this way he indicates that it is due 
to such reasons as that same ignorance and so on, not due to 
conjurings and so forth on the part of an Iśvara69. Of this 
(etassa): of the aforementioned. Sheer (kevalassa): simply”, or 
alternatively entirely. Mass that is dukkha (dukkhakkhandhassa): 
collection that is dukkha; (that is) not a living being, nor even 
asoul701, nor even beauty and happiness and so on79?, Is there the 
origination (samudayo hoti): is there generated the coming into 
being. 

[44] Fathoming this matter (etam attham viditva): fathoming in 
all its modes this matter which was spoken of as being the 
origination, by way ofignorance and so on, ofthe mass, consisting 
of the formations and so forth, that is dukkha. At that time (tàyam 
velayam?3): at the time that that matter was fathomed. Gave nse 
to this Udàna (imam udanam udanesi): gave rise, when that?04 
matter was fathomed, to this Udana, commencing “When, for 
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sure, things appear”, that was caused to rise up through 
knowledge connected with euphoria, and that was one 
completely elucidating the majesty of his discerning of the root- 
cause and that the thing had arisen through that root-cause— 
sounded forth an expression of his heart’s delight being whatis 
said. 

This is its meaning— When (yada): at the time at which. For 
sure (have): for certain?05, its being a particle in this sense, 
although some state the meaning of have to be “in the battle 
(ahave), in the war?96", the implication being for them, on 
account of the utterance "One should fight Màra with the 
weapon of insight" (Dhp 40), that it was on the occasion of his 
fighting with the Defilement-Mara?", Appear (patubhavant): 
arise; things (dhammé): things in the form of the constituents of 
enlightenment effective in piercing the (twelve-membered) 
mode of conditions in direct order. Or alternatively, appear 
(patubhavanii): are made manifest, become evident708, obvious, 
by way of penetration; things (dhamma): things in the form of the 
four ariyan truths, its being energy in the sense of burning up 
the defilements?9? that is spoken of as “ardour” (ātāpo). To the 


ardent (atàpino): to the one possessing energy in the form ofthe | 


(four) right efforts. Meditating (jhayato): meditating (jhayantassa, 
alternative grammatical form) on account of meditating on an 
object and on account of meditating on a characteristic?!0, 
Brahmin (brahmanassa): one in whom evil has been ousted, one 
in whom the ásavas have been destroyed. Then do all doubts on his 
part vanish (ath’ assa kankha vapayanti sabba): then do all those 
doubts on his part, on the part of him to whom things have so 
appeared—viz. those doubts with respect to the (twelve- 
membered) mode of conditions, that were spoken of after the 


method of “ ‘Who is it, Lord, that contacts ?'—'The question is _ 


not one that is proper' said the Lord" (S ii 13) and so on, (and) 
after the manner of * 'What, Lord, is old age and dying ? And 
for whom, moreover, is there this old age and dying ?'——'The 
question is not one that is proper' said the Lord" (S ii 60) and 
so forth; and, on account of that same (twelve-membered) 
mode of conditions not having been pierced, those?!! sixteen 
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doubts??? that are handed down by way of “Did I exist, I wonder, 
at some period in the past ?” (Mi 8; S ii 26)—vanish, depart, 
cease. Why? Because he discerns the thing to have root-cause (yato 
pajānāti sahetudhammam): since he discerns, has understood, 
has pierced?!5, this thing, this mass consisting of the formations 
and so forth, that is sheer dukkha, to have root-cause by way of 
the root-cause of ignorance and so on. But when do there 
appear, arise, to him things in the form of the constituents of 
enlightenment, or alternatively (when do there appear,) are 
there made manifest, (to him) things in the form of the four 
ariyan truths? [45] In the vipassanà- and path-knowledges. 
Herein, mindfulness and so on, that are associated with the 
vipassana-knowledges, and vipassana-knowledge, arise separately 
by way of contemplation of body and so on, abandoning?14, as 
is warranted, perceptions of loveliness and so on7!5 within their 
own objective fields by way of abandoning through the limb 
therefor?16; whereas these7!7 (same), upon taking nibbana as 
their object at the moment of the path, arise once only by way 
of effecting non-confused piercing with respect to all four 
ariyan truths, abandoning that opposed (thereto) by way of 
extirpation. So, firstly, in this connection, is appearance to be 
understood in the sense of the arising of the constituents of 
enlightenment; whereas appearance is (secondly) to be 
understood in the sense of the manifestation of things in the 
form ofthe ariyan truths, on account of their becoming evident 
(i) by way of making those (truths) which are mundane?! the 
object of vipassana at the moment of vipassanà; (ii) by way of 
becoming resolved upon those (truths) which are 
supermundane?? (in the preliminary phase of the practice, 
and) by way of penetration as object of the truth of cessation?20 
at the moment of the path; (and) (iii) by way of penetration by 
way of function??! of all (four truths). Hence, although 
knowledge of all dhammas in all their modes had become 
evident to him, on account of his having arrived at a (correct) 
interpretation (of things)??? by way of vipassana under the 
heading of dependent co-arising, since the (twelve-membered) 
mode of conditions is recondite and profound and very hard to 
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see, the Lord, as one in whom powerful euphoria had arisen?23 
after reviewing same, gave rise to this Udàna solely elucidating 
in this connection the majesty of his own penetration thereof?24, 
along with an explanation of his extirpation of that opposed 
(thereto). 

In some of these same books this (canonical) Pali is seen, viz. 
“This, too, is an Udana uttered by the Lord. Thus was there 
heard by me"7?5, Herein: this, too (ayam pi): the word pi?26 (too) 
has the sense of a conjunction, as it does in “This choice jewel, 
too, isin the Buddha” (Khp VI 12) and “This, too, is (an offence 
involving) Defeat" ( 7?? ) and so on; in this way it conjoins 
what follows?728, Uttered?29 (vutto): this word vutta (uttered) is 
seen with respect to hair-removal, sowing?90, levelling?5! asowing, 
lifestyle, being set free, that which occurs as sacred word 
( pavacana)782, studying /reading’35 and talking and so on. For 
instance, this is handed down with respect to hair-removal, as in 
"Ihe brahmin youth Kàpatika?*4, a child, his head shaved 
(vuttasiro) " (M ii 168) and so on; with respect to sowing, as in: 


"The cows propagate for him, that sown (vuttam) in the field 
sprouts’35; he who does not plot against his friends consumes 
the fruit of what has been sown (vuttànam/56)" (J vi 14) 


and so forth; [46] with respect to levelling a sowing with eight- 
toothed rakes and so on, as in “I have not finalised the sowing?9? 
(pativuttam)” (Vin iii 131) and so forth; with respect to lifestyle, 
as in738 “I dwell739 unruffled, living off that given by others 
(paradattavutto'*)) , with a heart?*! like a deer's" (Vin ii 184; cp 
Ud 19) and so on; with respect to being set free from a bond, as 
in “Withered foliage, issued (pavutto’42) from its bond, is 
incapable of (further) greenness” (Vin i 96, iii 47) and so forth; 
with respect to that which occurred as sacred word’48 ( pavacana), 
asin “Sung, repeated (pavuttam), composed” (Di 104; Vini 245; 
A iii 224) and so on; with respect to studying/reading?4^4, as in 
“The whole text was recited (vuito) 745 ( ) and so forth; 
(and) with respect to talking, asin “This, moreover, was spoken 
(vuttam) by the Lord, viz. 'You, monks, must become heirs to 
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this Dhamma of mine, not heirs to things material (of mine)' " 
(cp M i 12746) and so on. In the present case, too, it is to be 
regarded simply with respect to talking, meaning therefore 
"This, too, is an Udàna proclaimed". Thus (iti): so (evam). Was 
there heard by me (me sutam): the sense of this pair of words is the 
same as that stated, in all its modes, in the exposition of the 
source’47, For the point already spoken of previously by way of 
the (sutta's) source, viz. "So was there heard by me", is spoken 
of once more by way of the (sutta's) conclusion, viz. "Thus was 
there heard by me". For therepetition ofa point already spoken 
of (can actas) a conclusion. Given its similarity in meaning with 
the word evam, and since the construing of the meaning (of iti 
me suttam) has, as with evam me sutam here, already been made 
manifest? by us in the Exposition of the Itivuttaka749, the 
synopsis of the meaning? of the word iti751 (thus) is to be 
understood in exactly the same manner as stated therein. 

The exposition of the first, Bodhi, sutta, in the compete 
exposition of the Udàna in the Commentary on the 
Khuddakanikaya, the Elucidation of the Intrinsic Meaning, is 
concluded. 


§2. Enlightenment (2) 
In the second: tn reverse order (patilomam): that same?5? (twelve- 
membered) mode of conditions, commencing with ignorance 
and so on, that was spoken of after the manner of “Through the 
cessation of ignorance, (there is) cessation of the formations” is, 
upon ceasing by way of cessation in the form of non-arising, 
spoken of as being “in reverse order" (patiloma), due to its not 
performing the function it itself?5$ has to perform. Or754 
alternatively, (something) is “in reverse order" (patiloma) on 
account of the counter-order (vilomanato) of its occurrence; 
[47] the fact ofits being in reverse order cannot be construed?55, 
in this connection, in any sense other than this, on account of 
the fact that itis not spoken of?56 by way of causing it to reach the 
beginning after commencing from the end or from the middle. 
And patilomam (in reverse order) is a neuter (adverbial) 
designation, as is (visamam, unevenly) in "The sun and moon 
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orbit unevenly" (A ii 74f) and so on. That not being, this comes not 
to be (imasmim asatiidam na hoti): that condition, such as ignorance 
and so on, not being, when it is abandoned via the path, this 
fruition, such as the formations and so forth, comes not to be, 
does not occur. Through the cessation of that, this ceases (imassa 
ntrodha idam nirujjhati): through the cessation of that condition 
of ignorance and so on, through the fact of its having been 
caused, via the path, to enter upon that state in which there is 
no arising, this fruition, such as the formations and so forth, 
ceases, meaning does not occur. In the present case, too, itis to 
be understood"? that just as, with "That being, this comes to be; 
through the arising of that, this arises”, there is indicated, in that 
connection, the tacit certainty to the effect that “Only with that 
being, not (with its) not being; only through the arising of that, 
not through (its) cessation", so758 is there indicated, (in this 
connection), this characteristic of tacit certainty, viz. ^Only with 
that not being, not (with its) being; only through the cessation 

’ of that, not through (its) arising". The rest of what ought to be 
said in this connection is to be understood as a corollary of the 
manner (of explanation) spoken ofin the exposition ofthe first 
Bodhisutta. So, having briefly indicated the manner in which 
the Lord paid attention to dependent co-arising in reverse 
order, there is next said "Through the cessation of ignorance, 
(there is) cessation of the formations” and so on so as to indicate 
this in detail. Herein: 

Through the cessation of ignorance (avijjanirodha): through the 
cessation, without remainder, of ignorance via the ariyan path, 
meaning through the absolute uprooting of ignorance via the 
topmost path by way of abandoning latent tendencies. Even if, 
as itis being abandoned via the lower paths, ignorance is already 
abandoned by way of absolute uprooting, it is nevertheless not 
abandoned without remainder. For it is ignorance that is 
conducive to the states of loss that is abandoned via the first 
path. Similarly, it is that ignorance that forms the condition of 
arising once only (again) in this world, and on the non-ariyan 
plane throughout (the triple world), that is abandoned, 
respectively?59, via the second and third paths; not the other 
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(type of ignorance). For it is via the arahant-path alone that 
this"? is abandoned withoutremainder. Cessation ofthe formations 
(sankhadranirodho): there is cessation in the form of the non- 
arising oftheformations. So, aftersaying "Through the cessation 
of the formations, (there is) cessation of consciousness’6!” and 
soon, “Sois there the cessation of this mass thatis sheer dukkha” 
is said so as to indicate that through the cessation of the 
formations, when these have ceased, consciousness has ceased, 
and through the cessation of consciousness and so on, name- 
and-form and so forth have ceased. Herein, that which ought to 
be said is ofthe same manner as that already stated above. In this 
connection, moreover, although the cessation, without 
remainder, of this mass that is sheer dukkha is to this extent 
spoken of, viz. “Through the cessation of ignorance, (there is) 
cessation of the formations’62; through the cessation of the 
formations, cessation of consciousness", [48] nevertheless, just 
as, in the case of (dependentco-arising in) direct order, "Through 
the condition that is ignorance, (there are generated) the 
formations...the origination (of this mass thatis sheer dukkha)” 
was said with the aim of indicating the fact that this and that 
thing that has arisen as a result of a condition does not cease?65, . 
still occurs, on account of the (continued) existence of this and 
that thing that forms its condition, so, in the present case, as the 
opposite thereof, “Through the cessation of ignorance, (there 
is) cessation of the formations; through the cessation of the 
formations, cessation of consciousness...is there the cessation 
of this mass that is sheer dukkha” is said with the aim of 
indicating that, in the absence of this and that thing that forms 
its condition’, this and that thing (that would have) arisen as 
a result of that condition ceases, does not occur, rather than, as 
with (dependent co-arising) in direct order, with the aim of | 
indicating the cessation of the mass that is dukkha belonging to 
the time-triad. This distinction, too765, is to be understood— 
that cessation, as a result of bringing the ariyan path into being, 
isrecognised (as being the cessation) of that mass thatis dukkha 
that would have still been capable of arising in the future, had 
there been no bringing into being of that ariyan path. 
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Fathoming this matter (etam attham viditva): fathoming, in all 
its modes, this matter which was that spoken ofin terms of there 
being, by way of the cessation of ignorance and so on, the 
cessation of the mass, consisting of the formations and so forth, 
that is dukkha. Gave rise to this Udàna (imam udànam udànesi) 
means gave rise, when this matter had been fathomed, to this 
Udana that was one elucidating the majesty of his awareness of 
the destruction of the conditions of ignorance and so on thus 
made manifest by way of (the statement) “Through the cessation 
of ignorance, (there is) cessation of the formations”. 

This is, in the present case, the meaning in brief—since he 
has fathomed, has understood, has pierced, the destruction of 
conditions!66, such as ignorance and so on, reckoned as cessation 
in the form of non-arising, therefore do thingsin the form of the 
constituents of enlightenment of the type stated appear, arise— 
or alternatively are things in the form of the four ariyan truths 
made manifest—to this brahmin who is one ardent, meditating, in 
the manner stated. Moreover, all those doubts, admitting of the 
previously stated divisions?€?, which768 might have arisen on 
account of his not having properly fathomed the cessation of 
conditions, vanish, cease. Therestis ofthe same manner as that 
already stated above. 

The exposition of the second Bodhisutta is concluded. 


83. Enlightenment (3) 
[49] In the third: tn direct order and reverse order : 
anulomapatlomam=anuloman ca patilomar ca (resolution of 
compound), meaning by way not only of the aforementioned 
direct order but also by way of reverse order. Yet surely?9? the 
occurrence of his paying attention to dependent co-arising by 
way of direct order and by way of reverse order was spoken of 
previously in the (preceding) pair of suttas, so why is the 
occurrence??? of his paying attention by way of both of these 
spoken of yet again in the present case ? On account of the fact 
that his paying attention thereto occurred on the third time 
around by way of both ofthese. But how did his paying attention 
by way of both of these occur, for (surely) it is not possible to 
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cause payment of attention to dependent co-arising to occur 
simultaneously in direct order and reverse order ? This ought 
not to be regarded such that he paid attention to both of these 
as a single whole, but rather (that he did so) in turn. For the 
Lord, having firstly paid attention to dependent co-arising by 
way of direct order, gave rise to the first Udana conforming 
therewith, (just as,) having secondly paid attention thereto by 
way of reverse order, he gave rise to the Udàna conforming 
solely’?! with that; but, on the third time around, he paid 
attention in direct order and in reverse order by way of paying 
attention at one time in direct order, at the other time in reverse 
order, for which reason “Jn direct order and reverse order : 
anulomapatlomam=anuloman ca patiloman ca??? (resolution of 
compound), (meaning) by way not only ofthe aforementioned 
direct order but also by way of reverse order" was said?773, In this 
way?74 there is made manifest the competence and strength of 
his payment of attention and his mastery?/5 (thereof); and, in 
this connection, the classification of these is to be understood 
by way of previous adverting?76 that occurred as follows, viz. “I 
will pay attention in direct order, I will pay attention in reverse 
order, I will pay attention in direct order and inreverse order?77", 
Herein: 

Ofthis sameignorance: avijjàya tveva-avijjàya tu eva (resolution 
of compound). Through the cessation, without remainder, via fading 
away (asesaviraganirodha): through the cessation, without 
remainder, via the path reckoned as fading away, meaning 
through that abandoning, without remainder, in the form of 
non-arising, via the topmost path. Cessation of the formations 
(sankhdranirodho): cessation, without remainder, in the form of 
the non-arising of all formations. For (although) some 
formations cease via the triad of the lower paths, some do not 
cease, through the cessation ofignorance being incomplete?778— 
but through its??? cessation, without remainder, via the topmost 
path, there are no formations that do not cease. 

Fathoming this matter (etam attham viditva): fathoming, in all 
its modes, this matter, which was spoken of in terms of there 
being the origination, by way of ignorance and so on, of the 
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mass, consisting of the formations and so forth, that is dukkha, 
and its cessation, through the origination and cessation 
(respectively) of (such) ignorance and so on. Gave rise to this 
Udana (imam udanam udànesi) [50] means gave rise% to the 
Udana of the type stated that was one elucidating the majesty of 
that ariyan path by means of which ariyan path this matter, 
which is reckoned as the origination and cessation of the mass 
that is dukkha, was fathomed by way of function and by way of 
(that path) making it its object78!. 

This is, in the present case, the meaning in brief—when, for 
sure, things appear to the ardent, meditating brahmin, at that time 
that brahmin remains dispersing Mara’s army, remains dispersing 
(vidhiipayanto’82, alternative grammatical form), scattering, 
shattering, Mara’s army of the type stated after the method of 
“Sense-desires are your first army” (Sn 436) and so on, either by 
means of those things in the form of the constituents of 
enlightenment that have arisen or else by means of that ariyan 
path for which ariyan path things in the form of the four truths 
have appeared. How ? (Like) the sun when still lighting up the sky 
(sunyo va obhasayam antalikkham): just as the risen sun, when still 
lighting up the sky with its own radiance, remains scattering the . 
dimness, so too783 does the brahmin in whom the àsavas have 
been destroyed, when still piercing the truths, either by means 
ofthose things (in theform ofthe constituentsofenlightenment) 
or by means of the {ariyan} path’, remain dispersing Mara’s . 
army. 

So these three Udànas were proclaimed by the Lord during 
the three watches making manifest the majesty, firstly, of his 
discerning of the (twelve-membered) mode of conditions, 
secondly, of his attaining the destruction’® of those conditions 
and, thirdly, of the ariyan path. On which night? On the . 
seventh night following his enlightenment. For, on the night of 
the full moon in (the month) of Visakha, the Lord, having, in 
the first watch, recollected his former dwelling?86, in the middle 
watch cleansed his heavenly eye, (and) in the last watch inclined 
his knowledge to dependent co-arising, (and) having (finally) 
comprehended the formations belonging to the triple world in 
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diverse ways, reached perfect, self-enlightenment, thinking 
“Now dawn will come up”. And immediately following his 
reaching of omniscience, the dawn787 came up. Spending 
thereafter?88 seven days in that same cross-legged position at the 
root of the Bodhi Tree, he paid attention, on the seventh 
night’89, to dependent co-arising during the three watches in 
the manner stated, and then gave rise, respectively”, to these 
Udànas. 

But on account of the fact that it is handed down in the 
Khandhaka??! that he paid attention in direct order and in 
reverse order to dependent co-arising on (each of) these three 
occasions, it is stated in the Khandhaka Commentary??? that, 
after having so paid attention during (each of) the three 
watches, the Lord gave rise to these Udànas as follows, viz. to the 
first Udana by way of reviewing the (twelve-membered) mode of 
conditions, to the second by way of reviewing nibbàna, (and) to 
the third by way of reviewing the path793; so even here there is 
no conflict. [51] For, except for the seven days (that he spent) 
in the Jewelled House™, the Lord, after reviewing Dhamma at 
intervals within the rest of the six?95 seven-day (periods), for the 
most part abided experiencing the bliss of liberation; whereas, 
in the seven days (that he spent) in the Jewelled House, he 
abided solely by way of familiarisation with the Abhidhamma. 

The exposition of the third Bodhisutta is concluded. 


84. Banyan 
In the fourth?96: at the Ajapala Banyan (Ajapalanigrodhe): it is said 
that goatherds (ajapala) would repeatedly go797 and seat 
themselves in its shade798, for which reason there arose for it 
that same name of the “Ajapala Banyan”. Some, however, say?99 
that it was since some geriatric brahmins, who were incapable of 
reciting the Vedas, all dwelled there after they had constructed 
dwellings furnished with a surrounding fence, that the name 
“Ajapala Banyan” therefore came into being, in which case the 
meaning of the term is this—“non-mumblers” (ajapà) are such . 
since they do not mumble (na japanti), meaning those remissin - 
repeating® the mantras, an ajafála (settlement for non- 
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mumblers) beingsuch sinceitis herethat (such) non-mumblers 
(ajapa) settle down (alenti), betake themselves to some abode801; 
others, alternatively, (say) that it was since it was goats (aje) that 
had entered within its midst during the midday period that it 
warded (pàleti), that it guarded, with its own shade that its name 
"Ajapála" therefore became the convention®82, In all these 
cases808 this is the name of that tree—in that one's804 vicinity, for 
thisisthe locative casein the sense of vicinity, viz. Ajapalanigrodhe. 
Experiencing the bliss of liberation (vimuttisukhapatisamvedi): in this 
case, too, had been seated checking Dhamma and805 
experiencing the bliss of liberation. This tree was in an easterly806 
direction from the Bodhi Tree; whilst this seven days was not the 
seven days immediately following the seven days (spent) in a 
cross-legged position. For the Lord spent a further three 
(periods of) seven days, following on from the seven days 
(spent) in a cross-legged position, still in the vicinity of the 
Bodhi (Tree), there being, in the present case, this historical 
talk807: 

It is said8°8 that whilst the Lord was seated for seven days in 
a single cross-legged position after reaching perfect self- 
enlightenment, there arose to some devatàs the doubt that: | 
“The Lord fails to emerge; can there be still other8 [52] states 
making for Buddhahood ?” Now the Lord, having come to 
know of the doubt on the part of those devatas upon emerging 
from that attainment on the eighth day, sprang up into the sky 
for the sake of scattering that doubt, demonstrated the Twin 
Miracle, (thereby) causing that doubt of theirs to become 
scattered, after which he stationed himself in the northern 
quarter, slightly to the east of (where he had been seated) cross- 
legged, and then spent seven days surveying, with unblinking 
eyes, the (place where he had been seated) cross-legged, being - 
the place of attainment of the fruition?1? of perfections heaped 
up over four incalculable (kalpas) and a hundred thousand 
kalpas besides8!!, and the Bodhi Tree, that place (subsequently) 
coming to be known as the Animisa81? Shrine. Then he spent 
seven days walking up and down on a jewelled walkwaystretching - 
to the west and to the east between the (place where he had been 
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seated) cross-legged and the place where he had stationed 
himself, due to which that {place815} (subsequently) came to be 
known as the Jewelled Walkway Shrine814, As a result of this815, 
the devatas conjured, in the western quarter, the Jewelled 
House?!6, wherein, having seated himself cross-legged, he spent 
seven days checking the Abhidhammapitaka, especially the 
Anantanayasamantapatthàna8!7, that place (subsequently) 
coming to be known as the Jewelled House Shrine$18, So it was 
after he had spent four (periods of) seven days whilst still in the 
vicinity of the Bodhi Tree thatin the fifth (period of) seven days 
he approached the Ajapala Banyan from the Bodhi Tree and 
seated himself cross-legged at its root. Emerged from that 
concentration (tamhà samadhimha vutthasi): emerged819, when the 
time limit was up, from that concentration consisting of the 
attainment of fruition; and, moreover, when the Lord was so 
seated there after having (so) emerged, some brahmin went to 
him8&20 and asked him a question, for which reason "Then a 
certain" and so on was said. Herein: 

A certain (annataro): some (brahmin) undistinguished, 
unspecified, by way of name and gotra. Of the "Humhunka" breed 
(humhunkajatiko®2! : itis said that he, being one finding (certain) 
sights to be auspicious822, being staunch with conceit825, would, 
out of conceit and out of anger, roam about horrified by all 
those of an unclean??* breed he beheld, making (the sound) 
"Hum hum"; therefore he is said to be of the “Humhunka” 
breed. Huhukkajatiko®25 is also a reading. Brahmin (brahmano): 
brahmin by way of birth. The Lord (yena Bhagava): in826 which 
quarter (yassam disáyam) the Lord was seated; for this is the 
instrumental case in the sense of the locative. [53] Or alternatively 
(he) approached by way of that quarter8?? (tena disabhagena) , by 
way of which quarter (yena disabhagena) the Lord is to be 
approached. Or else yenais the instrumental case in the sense 
of root-cause, meaning (he) approached for that reason (tena 
karanena) on account of which reason (yena karanena) the Lord 
is to be approached by devas and men. And for what reason is 
the Lord to be approached ? The Lord is to be approached for 
such reasons as asking questions and hearing Dhamma and so 
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on by devas and men whose hearts are sick on account of their 
being oppressed by disease in the form of divers defilements for 
the sake of curing that disease of the defilements as (is) a 
physician of great majesty (to be approached) by people whose 
bodies are sick on account of their being overwhelmed by 
dukkha in the form of ill health of various types for the sake of 
curing that ill health, it being for this reason that this brahmin 
also approached (the Lord) desiring to sever his own doubt. 
Having approached (upasankamitva) is an elucidation of the 
culmination of his (act of) approaching. Or alternatively the 
meaning is having gone up to that place constituting the vicinity 
of the Lord that was even closer than the place he had (previously) 
approached. Exchanged mutual greetings (sammodi): exchanged 
mutual (sam) or proper (samma) greetings (modi); became one 
for whom greetings took place concurrently—the Lord's to 
him, his also to the Lord828—by way of a welcoming that 
, involved “I trust, friend, that you are bearing up; I trust you are 
finding sustenance” and so on. Conducive to mutual greetings 
(sammodaniyam): worthy of mutual greetings, suited to generating 
mutual greetings. Talk (katha): conversational talk829, Memorable 


(saraniyam): fit to be remembered, that is to be setin motion by . 


virtuous folk, or that is to be thought about after an interval of 
time. Having let run its course (vitisdretva): having brought to a 
conclusion. To one side (ekam antam8*) is a neuter (adverbial) 


designation; in one place, meaning at one spot after avoiding . 


the six sitting (positions) involving fault, such as (that of sitting) 
too close face to face with and so on831, Said this (etad avoca): said 
this statement commencing "Now, how far, friend" thatis about 
to be uttered. Herein83?; 

How far (kittavata): to what extent. Now (nu) is a particle in 


the sense of doubting, kho (untranslated) one for padding out | 


the words833, Friend (bho)854is the mode of address handed down 
consequent upon®% birth for brahmins, there being said for 
instance "He is known as one addressing others as 'friend' if he 
be one possessing holdings836" (Dhp 396 = Sn 620). Gotama 
(Gotama): he addresses the Lord by way of his gotra. But how is 
it that this brahmin, met with for the first time, should know the 


i 


88 The Udana Commentary 


Lord's gotra ? [54] This one was not one met with for the first 
time; (for the Bodhisatta) had been previously seen as well as 
previously conversed with by that brahmin not only when 
wandering??? together with the Group of Five when these were 
attending him during the time of his putüng forth effort for six 
years, but also ata later stage when, after abandoning that ritual, 
he had been wandering alone, without a partner, in search of 
alms, in the market town of Senani838 in Uruvelà. It was for this 
reason that, upon recollecting the Lord's gotra as it had been 
utilised previously by the Group of Five, he addressed the Lord 
by way of his gotra899, saying “Friend®40 Gotama”. | Ort! 
alternatively, given that it had been public knowledge, like the 
sun and like the moon, ever since he had gone forth on the bank 
of the river Anomà when embarking upon the Great 
Renunciation, that the Lord was known as “the recluse Gotama”, 
there is no need to seek areason with respect to his knowing his 
gotra. Making one a brahmin (brahmanakarana): since they make 
one a brahmin (brahmanam karont9?) they are “making one a 
brahmin” (brahmanakaranà), meaning producing the state of 
being a brahmin. And, in this connection, by means of this 
"How far", he asks the extent of those states by means of which 
states one becomes a brahmin; (whilst) by means of that "And 
what, moreover”, he asks of the form taken by them$4. 

Fathoming this matter (etam attham viditvá). fathoming this 
matter that had reached the nub®“4 of the question asked by 
him. Gave rise at that time to this Udàna (tayam velayam imam 
udanam udünesi) but did not teach that brahmin Dhamma. 
Why? On account of his being unreceptive to Dhamma- 
teaching—there was, for instance, no penetration of the truths 
on the partofthat brahmin upon hearing this verse. And aswith 
this one, so (too) with the manifestation of the special qualities 
of Buddhas®45 to Upaka, the Ajivaka®46, For that which was 
pronounced by the Lord at the stage previous to his setting the 
Dhamma-wheel in motion, as with his gift of the refuges8*? to 
Tapussa848 and Bhallika849, as well as to others850 hearing it, 
dealt solely with impressions, did not deal with the asekkha, did 
not not deal with penetration85!, For that is the way things are. 
Herein: 
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Whoever be a brahmin (yo brahmano): whoever, on account of 
that state in which evil has been ousted, be a brahmin—not he 
who, as one harnessed to evil states, such as that of making (the 
sound) “Hum hum” and the stains and so on, on account of his 
finding (certain) sights to be auspicious, claims brahminhood 
solely and merely by way of birth—that brahmin, being no 
“Hum hum” typethrough abandonment of making (the sound) 
“Hum hum" on account of the fact of his being one whose state 
is that in which evil has been ousted, without stains through the 
absence of the stains of lust and so forth, [55] self-controlled 
through his heart being harnessed by way of applying itself to 
cultivation, or else self-controlled through his heart being 
controlled by way of the restraint852 that is morality, Veda-end- 
gone on account of the fact of his being gone, by means of the 
Vedas855 reckoned as the knowledges associated with the four 
paths, to the end, to the culmination, of the formations, to 
nibbàna, or alternatively to the end85* of the (three]855 Vedas, 
being one who has lived the Brahmacariya on account of the fact of 
the Brahmacariya that is the path having been lived (by him), 
might856 rightly profess the Brahma-creed®5’, might rightly, 
correctly?58, profess this creed, viz. “A brahmin am I", he forwhom. 
there are none of these preponderances, viz. the preponderance of 
lust, the preponderance of hatred, the preponderance of 
delusion, the preponderance of conceit, and the preponderance 
of (wrong) view, with respect to anything, even with respect to a 
single object, amidst the entire cohabitants of this world859 even, 
meaning (he for whom these preponderances) are abandoned®© 
without remainder. 

The exposition of the fourth sutta is concluded. 


S5. The Elders 
In the fifth: at Savatthi (Savatthiyam)86!: in the city so named. For 
this is called “Savatthi” on account ofits having been built on the 
site of the dwelling®62 of the rishi named Savattha, as with 
Kakandi Makandi®63, So, firstly, (the explanation of) the 
grammarians. But the commentarial Acariyas proclaim: 
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"It is 'Savatthi' since whatever there be that is of profit or use to 
humans, all that is there here (sabbam ettha atthi). And (the 
name) 'Savatthi' is derived also from the statement ‘There is 
everything’ (sabbam atthi) when, at an assemblage of the 
caravans864, it is asked ‘What goods are there here?'. All 
commodities are at all times in supply in Savatthi; therefore 
‘Savatthi’ is declared to be derived from (the word) sabbam 
(all) "865, 


At that Savatthi; and this is the locative case in the sense of 
vicinity. In Jeta’s Grove (Jetavane): (he was called) “Jeta” since he 
conquered his own adversaries866, or alternatively (he was called) 
“Jeta” since he was born when folk who were adversaries86? had 
been conquered by the king, or else (he was called) “Jeta” since 
it was out of a desire that it be auspicious that same name was 
thus created for him. It is a grove (vanam) since it attracts 
(vanayat®®), [56] meaning that through its own excellence it 
Causes, gives rise to, devotion with respect to itself on the part of 
beings. Or alternatively, it grovels (vanut®®), hence it is a 
"grove" (vanam), meaning it is as if it begs living beings saying 
"Come, enjoy me !" addressing8?? them with the cries of birds 
suchas cuckoos and so on intoxicated by the scent and fragrance 
of its divers blooms, and (beckoning them) with hands871 in the 
form of trees, branches and sprouts as these are made to quiver 
in the gentle breeze. “Jeta’s Grove"??? is the grove of Jeta; for 
(since) this was planted, tended and watched over by the royal 
prince Jeta, this same875 being its owner, it is therefore called 
Jeta's Grove"—in that Jeta’s Grove. In Anathapindika's Resort 
(Anàthapindikassa ārāme): the great wealthy merchant who, by 
way ofthe name selected874 by his mother and father, was known 
as “Sudatta”; but (since), due to the successful accomplishment 
of all his desires, to the departure of the stain of selfishness875 
andto his being possessed of special qualitiessuch as compassion 
and so on, he, to the destitute (anadthanam) permanently gave 
almsfood (pindam), he therefore came to be called 
“Anathapindika”. Since itis here that living beings876, especially 
those gone forth87,, resort (àramanti8?8), itis a “resort” (dramo); 
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having come (agamma) from here and there, they delight — 
(ramati), take delight (abhiramanti), meaning dwell8?? without 
becoming fed up, on account of the beauty of its880 flowers and 
fruits and so on and on account of the successful attainment 
(there) of the limbs of lodgings that are fivefold by way of being 
neither too far nor too close and so forth88!, Or alternatively, it 
is a “resort” (àràmo) since, through its successful attainment of 
the aforesaid type, it draws back (dnetvd) into its own interior 
even those gone off here and there, (thereafter) giving them 
delight (rameti). For it was handed over to the Sangha with the 
Buddha at its head through the sacrifice of fifty-four kotis of 
gold pieces, viz. after it had been bought by the householder 
Anathapindika from the hand of the royal prince Jeta by 
covering it with eighteen kotis of gold-pieces, after he had 
caused lodgings to be constructed with eighteen kotis of gold- 
pieces, and after he had performed the festival of dedication of 
the vihàra with eighteen kotis of gold-pieces®®2; therefore it is 
called “Anathapindika’s Resort"—in that Anathapindika’s 
Resort. And, in this connection, the expression Jetavane (in 
Jeta’s Grove) commemorates the previous owner, 
Anüthapindikassa @rame (in Anàthapindika's Resort) | 
commemorates its subsequent owner, (such commemoration) 
by way of a complete elucidation of the extraordinary sacrifice 
on the part of both these two [57] being for the sake of the 
emulation, in future, of the present example®® on the part of 
those desiring merit. For, in this case, the eighteen kotis of gold- 
pieces received from the sale of the land used in building the 
palacesat the (four) porticoes®*, and the trees costing countless 
kotis, constituted Jeta’s sacrifice, the fifty-four kotis 
Anathapindika’s. Hence, the Treasurer of the Dhamma885 
incites886 others also desiring merit to emulate that present 
example of theirs by indicating, by way of commemorating 
those sacrifices$87 of theirs, the way in which those desiring 
merit should make merit. Herein®8 it could be (objected) that 
if (it has been said) firstly that the Lord was staying at Savatthi, 
then “in Jeta's Grove" ought not to have been said; whilst if he . 
had been staying in Jeta's Grove, then "at Savatthi” ought not to 
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have been said, for itis not possible to stay at both places on one 
occasion. But this ought not to be so8® regarded, for did we8% 
not say "This is the locative case in the sense of vicinity" ? 
Therefore it was whilst he was staying there, that is to say, Jeta's 
Grove that was in the vicinity of Savatthi, that “Was staying at 
Savatthi, (in Anathapindika’s Resort) in Jeta's Grove" was said. 
For the term “Savatthi” has the aim of pointing out the village 
forming his (place of) pasture (at that time), the rest of the 
terms having the aim of indicating that it was a dwelling place 
befitting those gone forth. 

As regards "The venerable Sariputta and" and so on, ayasma 
(the venerable) is a term of endearment, the word ca (and) 
having a conjunctive sense. He is "Sariputta" since it was of the 
brahmin lady named Rüpasàri that he was the son ( putto). 
Mahamoggallàna (Mahamoggallano) is a term of worship, for he 
was “Moggallana the Great” (Mahàmoggallano) since he was that 
Moggallana who was great (maha) on account of his distinctions 

} where special qualities are concerned891, Revata (Revato): Revata 
of the Acacia Grove892, not Doubting Revata8%, For one day the 
Lord had been seated, surrounded by a large order of monks 
like a golden sacrificial post encircled by red hemp-cloth, like a 
golden mountain surrounded by flags of coral894, like 
Dhatarattha, king of swans, surrounded by ninety thousand 
swans®%5, (and) like a king who is a cakkavatti surrounded by his 
army with its four divisions8% blazing forth with the seven jewels, 
teaching Dhamma in the midst of the four assemblies as if 
causing the moon to rise into the midst of the heavens$97, 
(And,) on that occasion, these chief savakas and great sávakas898 
were approaching with the aim of saluting at the Lord's feet. 
Addressed the monks (bhikkhu àmantesi): spoke indicating those 
who were coming to the monks who were seated surrounding 
him. 

For the Lord, his heart gladdened upon beholding those 
venerable ones approaching, possessed of the special qualities 
of morality, concentration and insight and so on, endowed with 
the highest peace, (and) furnished with the highest demeanour, 
addressed the monks with the aim of commemorating their 
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distinction where special qualities are concerned, [58] (saying:) | 
“These, monks, are brahmins who are coming; these, monks, 
are brahmins who are coming". This utterance is repeated by 
way of gladness®, although it is also fitting to say that itis by way 
of applauding?9. With this thus said (evam vutte): with this thus 
said, viz. “brahmins”, by the Lord to those venerable ones. A 
certain (avifiataro): some monk seated in that assembly unspecified 
by way of name and gotra. Of the brahmin breed (brahmanajattko): 
born into a brahmin clan, for he was gone forth from a clan of 
propertied9?! brahmins of lofty possessions99?, It is said that it 
so occurred to him that “These ordinary people state that one 
is a brahmin%3 in two ways—as a result of good birth and as a 
result of accomplishment in the brahmins’ training—and not 
otherwise. Yet the Lord states these venerable ones to be 
“brahmins”. Well now, I should ask the Lord of the marks 
characteristic of the brahmin994", For itwas on that very account 
that the Lord at that time proclaimed those elders to be 
“brahmins”. For one isa brahmin (bràhmano) since itis Brahman 
that he encapsulates in sound (Brahman anant®), this being 
the etymological interpretation for those who are brahmins 
by birth, whereas ariyans are brahmins on account of evil having | 
been ousted (bahitapàpataya). For this is said: 


“A brahmin, since he is one in whom evil has been ousted, he is 
called a recluse on account of even? conduct" (Dhp 388), 


whilst he is on the point of saying "Having ousted evil states". 
Fathoming this matter (etam attham viditvà): knowing of this 
matter that had reached the nub%8 of the word "brahmin" in its 
highest sense. Gave rise to this Udàna (imam udànam udanesi): 
gave rise to this Udàna that elucidates the state of being a. 
brahmin in its highest sense. Herein: 
Having ousted (bahitva): having set outside, meaning having 
driven out of their own continuity, having abandoned by way of 
. abandonment consisting of extirpation9?!0, Eval states (papake 
dhamme): despicable states, meaning all unskilled states divided . 
into their countless divisions by way of division in accordance 
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with their (manner of) occurrence, viz. the states associated 
with misconduct that are threefold by way of misconduct (Vibh 
363), the thought-arisings associated with that which is unskilled 
that number twelve by way of thought-arisings (Vism 684), 
(and) the courses of action that are unskilled that number ten 
by way of courses of action9!! (Vism 684). Those who fare mindful 
at all times (ye caranti sada sata): those who far??, by way of the 
bodily postures, mindful, having become those possessing 
mindfulness, by way of the continual abidings?13 with respect to 
the six objects of sights and so on at all times on account of the 
fact that they have reached fullness of mindfulness. And,in this 
connection, by way of this same inclusion of mindfulness, 
attentiveness is also to beunderstood asincluded. Thosein whom 
the fetter has been destroyed (khinasamyojana): those in whom the 
fetter has been completely destroyed on account of the fact that 
the fetter, that is tenfold9!4, has been extirpated by means of all 
four ariyan paths. Buddhas (buddha): buddhas as a result of 
awakening?!5 to the four truths; and these are, moreover, 
threefold, viz. sávakabuddhas?16, paccekabuddhas and 
Sammáàsambuddhas?1; as to these, it is savakabuddhas that are, 
in this case, implied. [59] These truly in this world are brahmins (te 
ve lokasmim brühmana): these in this world of beings are known 
as brahmins in the highest sense (of the word) in that they are 
born by way of the ariyan birth into the Dhamma that is 
reckoned as brahminhood?18 in its best sense, or alternatively in 
that they are breast(-born) sons of the Lord who constitutes 
(such) brahminhood9!9, meaning not by way of mere birth and 
gotra, not by way of merely wearing matted-hair and so on. So 
in these two suttas it is those states making one a brahmin that 
caused (the individuals concerned) to reach arahantship that 
are talked of, whereas, since beings are of divers dispositions, 
the divers nature of the teaching is to be understood by way of 
the divers nature of its expression92, this being the teaching’s 
charm921, 
The exposition of the fifth sutta is concluded. 
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S6. With Kassapa 

In the sixth: at Rajagaha (Rajagahe)9??: at the city so named. For 
this was called *Rájagaha"9?3 on account of the fact that it was 
occupied (pariggahitatia) by Mahamandhatu924 and 
Mahàgovinda??5 and so on. In this connection, they comment 
in another fashion by way of926 “It was ‘Rajagaha’ since it acted 
asa trap927 for opposing kings, on account of the fact that it was 
difficult to be overpowered928” and so on. But what is the point 
in all this ? This is (simply) the name of that city. And this same 
becomes a city (only) at the time ofa Buddha and at the time of 
a cakkavatti; for the rest of the time it stands empty, occupied 
(only) by yakkhas, acting as a dwelling place9? for these. Jn the 
Squirrels’ Feeding Ground in the Bamboo Grove (Veluvane 
Kalandakanivape): the "Bamboo Grove" is the name of that 
vihara. It is said that this was bounded by a wall eighteen 
hatthas99? in height, was adorned with a great fragrant hut that 
was an appropriate dwelling for the Lord Buddha alone??! and 
with other palaces, huts, caves, pavilions, walkways and porticoes 
and so on (and) was bounded outside by bamboos, (that same 
vihára) being ofa blue-green93? sheen, pleasing to the mind, for 
which reason [60] it was called the "Bamboo Grove". And here 
they would give food to squirrels?35, as a result of which it was 
called the “Squirrels’ Feeding Ground". 

It is said that formerly a certain king, who had entered that 
park with the aim of sporting (therein), having become 
intoxicated with liquor, entered upon the day's rest and fell 
asleep; whilst his attendants, knowing the king to be asleep, 
went off in this direction and that that being enticed by the 
flowers and fruits and so on. Then, on account of the smell of 
the liquor, a black snake emerged from the hollow of a certain 
tree and headed towards the king. Upon seeing this, the tree- 
devati, thinking “I must save the king's life”, went in the guise 
of asquirrel and made a sound at the root of his ear?5. The king 
awoke; the black snake turned back. Upon seeing this, (the 
king,) realising “My life has been saved by this freckled one9”, 
there established a feeding ground for the freckled ones, and 
then had there be proclaimed a proclamation making them a 
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protected species?37. From then onwards it therefore came to 
be reckoned as the “Squirrels’ Feeding Ground938", For 
"squirrels" is a name for the freckled ones—at that Squirrels' 
Feeding Ground in the Bamboo Grove. Mahākassapa?39 
(Mahdakassapo): he was “Mahakassapa” since he was Kassapa the 
Great on account of the fact that he was endowed with the 
divisions of morality and so on% that are great; and this great 
elder was, moreover, called "Maháàkassapa" in contrast to the 
elder Kumàrakassapa?4!, At the Pepper Den (Pipphaliguhàyam?2 ): 
it is said that there was a pepper tree in the vicinity of the door 
to this den, for which reason it became well known as the 
"Pepper Den”—at that Pepper Den. Afflicted (abadhiko): he was 
afflicted since there was affliction®48 for him, meaning he was 
diseased?44, Subjected to dukkha (dukkhito): subjected to dukkha 
since bodily-based945 dukkha had been produced in him, 
meaning encountering dukkha. Severely sick (balhagilano): with 
an enormous sickness; but as one mindful and attentive he put 
up with that sickness. Then the Lord, upon coming to know 
what had happened to him, went there and proclaimed the 
Limbs of Enlightenment Paritta%6, asa result ofwhich same that 
elder's affliction subsided. For this is said in the Limbs of 
Enlightenment Samyutta: 


"And, on that occasion, the venerable Mahakassapa was staying 
at the Pepper Den, afflicted, subjected to dukkha, severely sick. 
Then the Lord, having emerged from his seclusion ata particular 
occasion during the evening, approached the venerable 
Mahakassapa; and, having approached, he seated himself on 
the appointed seat. And so seated, the Lord said this94? (to the 
venerable Mahakassapa): ‘I trust that you, Kassapa, are bearing 
up; I trust you are finding sustenance; I trust that [61] the 
feelings of dukkha are receding, not getting worse, that itis their 
receding®8 that is evident, not their getting worse’. ‘No, Lord, 
Iam not bearing up; Iam not finding sustenance; these severe949 
feelings of dukkha of mine are getting worse, not receding; it is 
their getting worse that is evident, not their receding’. "These 
seven limbs of enlightenment that have been fully expounded 
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by me, when cultivated, when frequently practised, conduce to 
superknowledge, to awakening, to nibbana. What seven ? The 
limb of enlightenment that is mindfulness that has been fully 
expounded by me, when cultivated, when frequently practised, 
conduces to superknowledge, to awakening, to nibbana...the 
limb of enlightenment that is equanimity that has been fully 
expounded by me, when cultivated, when frequently practised, 
conduces to superknowledge, to awakening, to nibbana. These, 
Kassapa, are the seven limbs of enlightenment?5! that have been 
fully expounded by me, which when cultivated, when frequently 
practised, conduce to superknowledge, to awakening, to 
nibbana’. “These certainly are the limbs of enlightenment, 
Lord; these certainly are the limbs of enlightenment, O Sugata !' 
This the Lord did say; (and) the venerable Mahiakassapa, 
delighted in heart?52, rejoiced at that proclaimed by the Lord. 
And the venerable Mahákassapa emerged from that affliction; 
and, in that way, that affliction of the venerable Mahàkassapa 
came to be abandoned" (S v 79f). 


For this reason, "Then the venerable Mahàkassapa, in due 
course, emerged from that affliction" was said. This occurred. 
(etad ahosi): previously, during his days of sickness, he had 
remained in that same vihàra, eating almsfood presented by co- 
residents?55; then, when he had emerged from that affliction, 
this reflection occurred to him, viz. “What if I were to enter | 
Rajagaha in search of alms ?". As many as five hundred devatas 
(paricamattani devatasatani): five hundred dove-footed nymphs 
who were attendants of Sakka, King of Devas. Became eagerly 
entered upon (ussukkam àpannàni honti): having stationed 
themselves with golden receptacles on the route to be taken by 
him?5* after preparing five hundred (portions of) almsfood, 
thinking “We must give almsfood to the elder”, they became - 
intent on that gift of almsfood saying “Please take this almsfood, 
sir; please act sympathetically towards us”, for which reason 
“Upon acquisition of almsfood for the venerable Mahakassapa” 
was said. It is said that upon coming to know of the occurrence - 
of this thought to the elder, Sakka, King of Devas, despatched 
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those nymphs saying "You should go, give almsfood to the 
worthy elder Mahiakassapa, and make him your foundation?55", 
For it had so occurred to him that if all of these went the elder 
might just accept almsfood from the hand of one of them, which 
would be to her long-term well-being and happiness. But reject 
them the elder did. [62] Having said956 “Be off with you—you 
have made merit, you (already) have great enjoyment; I will 
act sympathetically towards those who are badly off", as they 
were saying "Lord, please take my almsfood, please take my 
almsfood", and having yet again rejected them as they were 
saying “Lord, please don't destroy us, please act sympathetically 
towards us", and having said "You do not know your own 
measure—-go away" as they were yet again begging him, reluctant 
to go away, he then snapped his fingers?58. And they, feeling 
threatened upon hearing the elder's finger-snap, and being 
unable to stay, then ran off and went straight back to the 
pou For thisreason “Having rejected all those five hundred 
devatàs" was said. At a particular occasion during the morning : 
pubbanhasamayam=pubbanhe ekam samayam (resolution of 
compound); at a particular time. Dressed (niväāsetvā): dressed in 
afirmly (tied) lower garmentin exchange for the lower garment 
(worn in the) vihàra959, Taking bowl and robe (pattactvaram 
Adaya): covering himself with hisrobe and then holding his bowl 
in his hand. Entered in search of alms (pindàya pavisi): entered for 
the sake of almsfood. The streets of the poor (daliddavisikha): the 
compound containing the dwellings9® of those people who 
were badly off. The streets of those suffering great hardship 
(kapanavisikha): the compound of people who were wretched as 
a result of encountering a loss of possessions. The streets of the 
weavers (pesakaravisikhd): the weavers’961 compound. And the 
Lord saw (addasa kho Bhagava): how did he see ? The Lord, whilst 
still962 seated in the Bamboo Grove, saw with his heavenly eye as 
he was adverting to (the question) "What is my son Kassapa 
doing now that he has emerged from his affliction ?”. 
Fathoming this matter (etam attham viditva). coming to know of 
this matter, which was that practice spoken of, on the part of the 
venerable Mahákassapa, of helping folk suffering great hardship 
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after rejecting the heavenly almsfood with its countless sauces, 
with its countless seasonings, presented by the five hundred 
nymphs. To this Udāna (imam udànam): gave rise to this Udana 
elucidating the majesty of the constant state9 of the one in 
whom the àsavas have been destroyed965, opening with a 
demonstration of the state of wanting little96 in the extreme. 
Herein: 

One not nourishing another (anannaposim): “one nourishing 
another” (avviapos?) is such since it is another (annam) that he 
nourishes (poseti), one who is not “one nourishing another” (na 
annapost) being “one not nourishing another” (anarinapos?), 
one without a partner through the absence of another to be 
nourished by him, meaning solitary967, In this way he indicates 
the elder'sbeing easy to support98. For the elder dwelled as one 
wanting little in the extreme, nourishing himself alone with 
robe for sustaining the body and almsfood for sustaining the 
belly; he did not nourish any other amongst his relatives and 
friends and so on, on account of his not being stuck (on 
anything) anywhere. Or alternatively, anannapost is “one not 
nourished by another" on account of the absence of any need 
to be nourished by any other particular (person). For he for 
whom the four requisites are subject to a single giver of those 
requisites is not called *one not nourished by another", [63] on 
account of his livelihood being contingent upon a single 
(person). But the elder, in wandering in search of alms reliant 
on the power of his own legs, after the manner spoken ofin the 
verse "Justas the bee the flower" (Dhp 49), sustained himself, as 
one ever a new(comer) amidst the clans, on a mixture of food. 
For similarly it was him that the Lord extolled on account of his 
conduct being comparable to the moon (Sii 197ff). Well known 
(annatam): distinguished, of widespread fame on account of his 
genuine qualities; or else9 distinguished97?) on account of his 
wanting little and his contentment as a result of that same 
condition of being "one not nourishing another". Or 
alternatively unknown (ariiàtam): not known (na nàátam) for 
making himself known out of a desire for gain, respect and 
renown, on account of craving having been altogether 
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abandoned; for itis the one whose wanting is evil??!, who is not 
free of craving, who, out of fraudulence, makes himself known 
by giving the implication of (being one worthy of) esteem. 
Tamed (dantam): tamed through the utmost taming, where the 
faculties are concerned, by way of the six-limbed equanimity9?72. 
Established in the essence (sáre patitthitam): settled in the essence 
consisting of liberation; or alternatively established in the essence 
consisting of morality and so on that is the division of morality 
and so forth applicable to the asekkha9?3. Onein whom the dsavas 
have been destroyed, with faults expunged (khtmasavam vantadosam): 
one in whom the Asavas have been destroyed on account of the 
fact of the four asavas of the asava of sense-desires and so on 
having been abandoned withoutremainder, due solely to which 
he is “with faults expunged” on account of the fact of the faults 
of lust and so forth having been altogether expunged. That one 
do I call a brahmin (tam aham brümi brahmanam): that one of the 
aforementioned special qualities, who is a brahmin in the 
highest sense, do I speak of as a brahmin. The divers nature of 
the teaching is to be understood, in this case, too, in exactly the 
same manner as that already stated above. 
The exposition of the sixth sutta is concluded. 


$7. At Pava 
In the seventh?74: at Pava®75 (Pavayam): at the city of the Malla 
kings so named. At the Ajakalapaka Shrine (Ajakalapake cettye): at 
the place thought much of976 by humans that had acquired the 
name of "Ajakalapaka"97/ on account of the fact that it was 
occupied by the yakkha named Ajakalapaka. [64] It is said that 
that yakkha would accept a food-offering (only if it were) 
accompanied by a parcel??8, with goats forming a part of it, after 
goats (aje) had been made into bundles (kalape katua)979—and 
not otherwise—as a result of which he became well known as 
“Ajakalapaka”. Some, however, say98 that he was (called) 
“Ajakalapaka” since he would cause beings to bleat (lafeti) as if 
they were little goats (ajak&81); it is said that when beings 
presented a food-offering to him, he would become satisfied at 
such times as they made the sound of a goat as they offered?8? 
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that food-offering—as a result of which he came to be called 
"Ajakalapaka". Moreover, that yakkha, possessed of majesty, 
ferocious, and harsh, had been assigned985 there, as a result of 
which humans paid homage? to that place, continuously985 
offered a food-offering, for which reason "At the Ajakalapaka 
Shrine” was said. Within the realm of the yakkha Ajakalapaka 
(Ajakalapakassa yakkhassa bhavane): within the vimàna986 of that 
yakkha. Itissaid that the Teacher, desiring to tame that yakkha, 
had at that time gone alone, without a partner9?7, at a particular 
occasion during the evening, taking bowl and robe, to the door 
to the realm of the yakkha%8 Ajakalapaka and (there) begged 
its door-keeper for entrance into thatrealm, who said “F erocious, 
Lord, is the yakkha Ajakalapaka; he reveres (no one) asrecluse989 
or as brahmin. Therefore, you yourself should be aware (of 
this); but it would be would be improper on my part were 
there no announcement to him”, and then straightaway went 
with the force of the wind into the presence of Ajakalapaka who 
’ was gone to a meeting of the yakkhas. The Teacher entered his 
realm’s interior! and seated himself on the appointed seat?2 
in the seating pavilion. The yakkha’s concubines approached 
the Teacher, saluted, and then stood to one side, whereupon 
the Teacher talked Dhamma-talkto them befitting the occasion, 
for which reason “Was staying at Pava, at the Ajakalapaka Shrine 
within the realm of the yakkha Ajakalapaka" was said. On that 
occasion, Satagira and Hemavata, who had been going to the 
meeting of the yakkhas over the top of Ajakalapaka’s realm, in 
adverting to what the reason might be when their progress was 
not proving successful%3, saw the Teacher seated in Ajakalapaka's 
realm; they went there, saluted the Lord, and then begged leave, 
saying "We are going to the meeting of the yakkhas, Lord", 
circumambulated him by the right, and then went on their way. 
Upon seeing Ajakalapaka in the yakkha-congregation, they 
declared their satisfaction saying "It is a gain for you, friend 
Ajakalapaka, on whose account the Lord, the chief person in 
this world, together with its devas, is seated in your realm; [65] 
you should approach, sit round the Lord paying homage, and 
hear Dhamma”. Overcome with anger upon hearing this talk of 
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theirs, thinking "These talk of that9% bald-headed recluse being 
seated in my realm", he then thought "Today there will be 
battle995 between me and that recluse”, emerged from that 
yakkha-congregation, cast up his right foot and stepped onto a 
mountain peak9% measuring sixty yojanas, splitting this into two 
pieces. The remainder of that which ought to be spoken of in 
this connection is to be understood in the same manner as that 
handed down in the Exposition of the Alavakasutta (Sn-a 217- 
240); for Ajakalapaka’s meeting was exactly similar to Alavaka’s 
meeting, save for?97 the putting of questions, their being 
answered, and (the Buddha's) emergence from, and re-entry 
into, that realm three times®%8. For Ajakalapaka, having been 
unable to bring about even the slightest dislodgement?99 of the 
Lord with the nine 'rains'1990, starting with the whirlwindl001, 
that he had caused to rise up, as he had still been coming, 
believing "With these alone I'll put that recluse to flight", was 
pa only unable!002, subsequent to his having approached the 
ord accompanied by the troop of ghosts that he had conjured 
up, of a form fearful in the extreme, with divers weapons!0903 in 
their hands, to bring about dislodgement from his sitting 
position of even so much as the Lord's hair-tip even though he 
continued to perform improprieties!004 of divers types the 
whole night long as he roamed from one end to the other, but 
moreover flared up by way of anger at the thought that “This 
recluse has seated himself after entering my realm without 
begging leave of me”. Then the Lord, upon coming to know this 
thoughtarising of his, thought "Just as one might, indeed, burst 
a bile(-container) at the nose of a quick-tempered dog, such 
that it would become all the more quick-tempered!™®5 (cp Vin 
ii 188; S ii 242), so will this yakkha poison his own mind with me 
(continuing to be) seated here; perhaps I should leave for 
outside", and then left that realm entirely of his own accord and 
seated himself in the open air, [66] for which reason "And on 
that occasion, the Lord was seated in the open air, at night, in 
the dimness, in the darkness" was said. Herein: 
At night, in thedimness, in the darkness (rattandhakaratimisayam): 
at night, in the dimness, in the gloom!996, meaning in the thick 
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dimness109? devoid of any arising of eye-consciousness. It is said 
that the dimness that occurred at that time was one possessed of 
the four limbs!008, The (sky-)deva (devo): a storm-cloud was 
causing small (rain-)spots, drops of water, to fall one by one1009, 
Then the yakkha, thinking "I will put this recluse to flight after 
terrorising him with this sound", went into the Lord's vicinity 
and made that frightening (din)!010 by way of “Akkula” and so 
on, for which reason “Then (the yakkha) Ajakalapaka” and so 
forth was said. Herein: 

Fear (bhayam): terror in the heart. Stupefaction (chambhitattam): 
a stupefied state of body in the form of paralysis of the thighs. 
Horrifnlation (lomahamsam): a state in which the hairs bristle with 
excitement. It is simply the arising of fear that he indicates by 
means of all!?!! these three words. Approached (upasankami): 
but!0l2 why did this one, being of such intention, approach ? 
Surely he had previously (already) performed such 
improprieties!013 he himself was capable of performing ? True, 
he had; but it was in conceiving "Whilst he was stationed in the 
realm'sinterior, thatrepresentsa place ofsecurity, thatrepresents 
_ firm ground, I was not able to do anything; but now that he is 
stationed outside, it should be possible, in so frightening him, 
to put him to flight" that he approached. For this yakkha 
conceived his own realm to be “firm ground”, and that “It was 
on account of the fact that he was stationed therein that this 
recluse had no fear". Three times performed his akkula-pakkula 
saying "Akkula-pakkula !” (tikkhattum akkulo pakkulo ti 
akkulapakkulikam akàsi): on three occasions produced a sound 
(saddam) that was, on account of his desire to frighten him, of 
the form "Akkula-pakkula"; for this is a word (saddo) involving 
imitation!04, For at that time that yakkha, thinking “Having 
frightened this recluse with this, I'll put him to flight”, had, with 
great endeavour, as if he had been raising Sineru or as if he had 
been causing the Great Earth to rotate!015, [67] three times 
trumpeted his own yakkha-trumpeting which, with its 
unintelligible syllables, was a great terrifying noise like the 
howl!016 of the great wind cycle that ushers in the end of the 
kalpa1017 rending the hearts of puthujjanas; it was as though it 
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were, on account its own depth, its explosive nature1018 and its 
fearfulness, one both challenging!919?, and overpowering, the 
rest of sounds—viz. the elephant-trumpeting of the elephants 
supporting the various directions!920, the lion-roar of maned 
lions, the yakkhas’ exclamation of the syllable him!0?!, the 
ghosts’ high-pitched laughter10?2, the asuras’ handclap-sound, 
(and) the noise of the strike!0?* of Indra, King of Devas’, 
lightning—sounding forth in all directions, after having been 
piled up in a single place, like the sound of a hundred thunder- 
claps in rapid succession!0?4, "Through its emanation1025 
mountains let loose landslides, just as the leaves, fruits and 
flowers on all the trees, creepers and thickets, beginning with 
the eldest forest-lord, drooped!9?6, whilst even the king of 
mountains, Himàlaya!0??, three thousand yojanas in length1028 
and breadth trembled10?3, quaked, shook violently. There was, 
on that same day, fear, stupefaction and horripilation!090 even 
for the majority of the devatàs, staring with the terrestrial 
devatas—so how much more so for humans—whilst for others, 
(whether) footless, two-footed or four-footed, there was great 
awel031, as with the time!932 of the bursting open of the Great 
Earth1033, A great tumult arose over the entire surface of 
Jambudipa. But the Lord remained seated undisturbed, not 
conceiving that sound to have to do with anything in 
particular!034, having resolved that there should be no obstacle 
thereby to anything!955 whatsoever. Moreover, since that sound 
reached the ear-channels of beings in the following mode, viz. 
"Akkula-pakkula", they therefore!96 included in that recension 
(the words) akkulo pakkulo1097 in imitation thereof, (as they did 
the words) akkulapakkulikam!098 akási (performed his akkula- 
pakkula), assuming that there had been a performance of that 
akkula-pakkula during thatyakkha's emanation of the noise1039, 
Some, however, say that akkulo bakkulois a vernacular word1040 
spoken with a denotation synonymous!04! with the pair of words 
akulabydkula (confused and confounded), as with ekam ekakam!042 
( ? lone alone). Others! are of the view that since, given that 
that which is born1%4 on a single occasion is, on account of its 
having come into being solely by way of its first arising, ákulo 
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( ? ofinitial/prime descent)—in which the syllable 21045 has the 
sense of G@d2!046 (initial/prime) [68] (but) with shortening 
(thereof) brought about through addition of the syllable ka, 
and in which connection the word kula is a synonym for jatt 
(birth), as it isin kolankolo!°47 and so on—whereas that which is 
born on two occasions is bakkulo ( ? of extra/greater descent), 
and given thatitisthe business of a word to comply with its stated 
implication!048, it is lions and tigers and so on, that are (all) 
womb-born, that are spoken of by means ofthe first word, snakes 
and black snakes and so forth, that are (all) egg-born, by means 
of the second, therefore the meaning that the yakkha indicates 
by means of this pair of words is, as with those that are lions and 
soonandaswith those that are snakes and so forth, that of “Iam 
the remover of your life". Still others, having stated the 
(canonical) Pali to be akkhulo bhakkhulo1099, then state its meaning 
to be: “It is akkhulosince it gets (ulati), proceeds1050, to make an 
end of (akkhetum!951), to lay to waste, to destroy, (beings), 
bhakkulo since it gets (ulati) to feed upon (bhakkhitum105?), to 
devour, (beings). But whois this ? Whoever in particular, out 
of yakkhas, rakkhasas, goblins, lions and tigers and so on, is one 


bringing to humans that which is to their detriment”. In this . 


case, too, its implication is to be understood as in need of being 
construed in exactly the same manner as previously stated. This 
goblin is for you, recluse (eso te samana pisdco): the yakkha speaks 
with reference to himself saying “Look here, recluse, a flesh- 
eating (pzsttasano!53) goblin (pisdco) has presented itself for 
you” after stationing himself before the Lord in the huge 
Bhairava-form!054 he has fashioned. 

Fathoming this matter (etam attham viditva): fathoming in all its 
modes this impropriety that was being instigated by that yakkha 
in body and speech and that it was the fact of his being without 
impediments where worldly dhammas1055 are concerned that 
constituted the root-cause of his not being overpowered by 
thereby. At that time (tàyam velàyam): at the time of his1056 
performing that impropriety. This Udana (imam udànam): gave 
rise to this Udana, after discounting thatimpropriety, elucidating 
the majesty of the Dhamma that constitutes the root-cause of 
such discounting on his part. Herein: 
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It is when, with respect to dhammas that are one's own (yada sakesu 
dhammesu): itis at the time at which, with respect to dhammas in 
the form of the five upadanakkhandhas that are reckoned as 
one’s own existence!957, One be gone to the other shore (bàragü): one 
be gone to the other shore ( paragato!058) by way of the fulfilment 
of penetration along with full understanding!059, due solely to 
which, with respect to uprising that constitutes the root-cause of 
these!960, with respect to cessation whose characteristic mark is 
the non-occurrence thereof, one be gone to the other shore by 
way of the fulfilment of penetration along with abandoning, 
realising and cultivation through the practice leading to 
cessation. That one becomes the brahmin (hoti brahmano): that one 
becomes known as "the brahmin" on account of the fact of his 
having thus ousted evil in all respects, that one becomes one 
possessing penetration into the four truths also by way of 
awareness1061 as to his own existence in all respects!062, [69] For 
this, and so on, is said: “It is in this fathom-long corpse, with its 
perceptions, with its thoughts, that I declare the world, the 
uprising of the world, (the cessation of the world, and the 
practice leading to the cessation of the world) to be" (Si62=A 
ii 481965), Or alternatively with respect to dhammas that are one's own 
(sakesu dhammesu): with respect to one's own states (dhammesu), 
the states of morality and so on on the part of the individual 
desiring that which is beneficial being called *one's own states". 
For the cleansing-dhammas!9% of morality, concentration, 
insight and liberation and so on are called a person's “own 
states" due to their bringing to a successful conclusion that 
which is exclusively to his well-being and happiness, unlike1065 
thecorrupting-dhammas bringing that which isto his detriment, 
{which are not one's own]1066, One be gone to the other shore 
(paragit): one be gone to the other shore, to the limit, in the 
fulfilment of that morality and so forth. Herein!967, morality is, 
firstly, twofold by way of that which is mundane and that which 
issupermundane. As to these, itis the morality belonging to the 
stage previous (to path-attainment) thatis mundane. Thisis, in 
brief, fourfold by way of (that morality consisting of the four 
purifications such as) the Patimokkha restraint and so on1068, 
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but as to its details, it admits of countless divisions!069, That 
which is supermundane is twofold by way of the paths and their 
fruitions; as to its sense, itis right speech, right action and right 
livelihood. And, as with morality, so similarly are concentration 
and insight twofold by way of that which is mundane and that 
which is supermundane. Herein, mundane concentration is 
the eight attainments together with access(-concentration) 1070 
(that form the basis for vipassana), supermundane concentration 
that which belongs to197! the paths. Even insight can be 
mundane, being that consisting of that which has been heard, 
that consisting ofreasoning, and that consisting of cultivation1072, 
which are with àsavas, whereas the supermundane is that 
associated with the pathsand that associated with their fruitions. 
That which is called "liberation" is that liberation consisting of 
the fruitions and nibbàna; therefore it is solely supermundane. 
Knowledge and vision of liberation!073 is solely mundane, this 
being nineteenfold, on account of its being reviewing 
knowledge!974, It is when one be thus gone to the other shore, 
to the limit, in the fulfilment, without remainder, of those states 
of morality and so on brought into being in his own continuity 
through the attainment of the fruition of arahantship!075, that 
with respect to dhammas that are one’s own one be gone to the other shore 
(sakesu dhammesu pàragii) (is said of him). Or alternatively, it is 
through attainment ofthe sotapatti-fruit that one be gone to the 
other shore where morality is concerned, for this one is said to 
be "one who brings things to fulfilment where morality is 
concerned” (cp A ii 136, iv 380ff) —and, in this connection, 
through this same inclusion ofthe sotapanna, the once-returner 
is also included; it is through attainment of the fruit of non- 
return that he one be gone to the other shore where 
concentration is concerned, for this one1076 is said to be “one 
who brings things to fulfilment where concentration is 
concerned” (cpAii 136, iv380ff); (whilst) itis through attainment 
of the fruition of arahantship that one be gone to the other 
shore!077 where the other three!078 are concerned, for the 
arahant is called one gone to the other shore where insight, 
liberation and the knowledge and vision of liberation are 
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concerned!??? through his reviewing knowledge reaching 
culmination on account of his having attained that unshakeable 
liberation of heart that constitutes that which is topmost where 
attainment of fullness of insight is concerned. So itis [70] at this 
and that time as one be completely gone, with respect to 
dhammas that are one's own as aforementioned, to the other 
shore through accomplishment, with respect to the four ariyan 
truths, of the (four) functions of full understanding and so on 
that are sixteenfold by way of the four path (-knowledges) that 
one becomes the brahmin (hoti brahmano): that one then becomes 
the brahmin in the highest sense!80, due to one's being of a 
state in which evil has been ousted. Then does one proceed beyond 
this goblin and pakkula (atha etam pisācañ ca pakkulaWo81 c' 
&tivattatt): following that going to the other shore as 
aforementioned, then, thereafter, Ajakalapaka, does one 
proceed beyond, transcend, overcome—meaning cease to 
fear1082 —this goblin, exhibited by you, that has come with the 
aim of eating flesh1983, and this "akkulapakkulikam"'1084 given 
rise to by you with the aim of generating fear. Moreover, it was 
in laying claim1085 to that same arahantship that this verse1086 
came to be talked!087, Then Ajakalapaka, with devotion in his 
heart as he thought “Oh, what a marvellous human1088, truly, is 
this !” upon seeing that constant state of the Lord as he failed to 
be shaken1089 by that awe-inspiring! terrifying form, even one 
of such a formas had been created by him, declared layfollower 
status face to face with the Teacher as he explained the fact of 
puthujjana-type faith having become lodged within himself101, 
The exposition of the seventh sutta is concluded. 


§8. Sangamaji 
In the eighth: Sangamaji (Sangümaji): the one so named. For this 
venerable one, who had been the son of a certain wealthy 
merchant of great means in Savatthi, had become tied down 
with household ties when, at the time of his coming of age, he 
had been granted his inheritance after being paired by his 
mother and father with a comely wife. Then one day, when he 
saw layfollowers, who were residents of Sàvatthi, going at a 
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particular occasion during the evening headed towards Jeta’s 
Grove, with the aim of hearing Dhamma, in clean clothes, in 
clean upper-garments, and with scents and garlands and so on 
in their hands!02 after having undertaken the precepts after 
giving alms at a particular occasion during the morning, he 
asked “Where are you going ?”; and when “Into the presence of 
the Teacher in Jeta’s Grove, with the aim of hearing Dhamma” 
was said, he thought "Well, in that case, I will go1093 too”, and 
went to Jeta's Grove together with them. And on that occasion 
[71] theLord, having seated himself on the best of Buddha-seats 
thathad been preparedin theSaddhamma Pavilion, was teaching 
Dhamma in the midst of the four assemblies like a maned lion 
roaring its lion's roar in its den104 of shining gold. Then 
those!5 Jayfollowers saluted the Lord and seated themselves to 
one side, whilst the gentleman Sangàmaji, whilst hearing 
Dhamma on the fringe of that assembly!096, also seated himself. 
Then the Lord, having talked a progressive talk, made manifest 
the four truths, there being, at the culmination of those truths, 
Dhamma-penetration for countless thousands of living 
beings!097, The gentleman Sangámaji, too, having reached the 
sotapatti-fruit, arose from that assembly, approached the Lord, 
saluted him, and then begged to go forth, saying “May the Lord 
have me go forth". *But have you been allowed by your mother 
and father to go forth ?" *I have not been (so) allowed, Lord". 
“Tathagatas do not, Sangamaji, have a son go forth who has not 
been (so) allowed by his mother and father". Saying "I, Lord, 
will act in such a way that my mother and father will allow me to 
go forth1098", he1099 saluted the Lord, circumambulated him by 
the right, approached his mother and father, and said "Mama, 
papa, please allow me to go forth". Things subsequent to this 
are to be understood after the manner handed down in the 
Ratthapálasutta (M ii 54-74). Then!100 as one (so) allowed by his 
mother and father, after he had given them his promise that he 
would let them see him after he had gone forth!!01, he 
approached the Lord and begged to go forth. And!102 he 
received the going forth and the higher ordinationin the Lord's 
presence; and, moreover, as one who had not long since 
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received the higher ordination, he became one possessed the 

six abhinnas after having spent the rains residence in a certain 
forest dwelling!!03 applying!104 (and) exerting himself for the 
sake of the higher paths and then went, as one who had spent 
the rains residence, to Savatthi with the aim of seeing the Lord 
and with the aim of discharging his promise!105 to his mother 
and father, for which reason “And on that occasion, the venerable 
Sangamaji had arrived at Savatthi” was said. For this venerable 
one, upon getting back from his almsround following the 
midday meal, after having wandered in search of alms in a 
neighbouring village!106, had entered Jeta’s Grove, approached 
the Lord, and then, having been extended a welcome by the 
Lord, declared arahantship, whereupon he once more saluted 
the Lord, circumambulated him by the right, emerged, and 
seated himself for the day’s rest at the root ofa certain tree. Now 
his mother and father and his relatives and friends, upon 
hearing of his arrival, went hastily to the vihàra, joyful and 
satisfied, saying “It is said that Sangamaji has just arrived here”, 
saw him seated there as they were seeking him out, approached, 
[72] extended a welcome, and then begged him saying “Do not 
let kings carry off an inheritance for which there is no son, or let 
heirs who are not held dear!107 seize it; this going forth is not 
good enough!108—come, my dear, forsake it”. Upon hearing 
this, the elder remained seated as though not hearing them, 
thinking "These do not know this state in which I have no need 
of sense-desires; they desire attachment solely to sense-desires, 
like excrement-bearers!109 to a ball of excrement. These are 
incapable of having it drawn to their attention with Dhamma- 
talk". Upon seeing that he would not accept their word, after 
they had begged him in divers ways, they entered the household 
and despatched his wife, together with her retinue, along with 
her son saying: “Although we have been begging him in divers 
ways, we are come without winning over his heart; you go, my 
auspicious one, and beg your husband by showing him his son, 
and make him see (things our way)”. Itissaidthatthisvenerable . 
one had gone forth whilst she was still with child!110, “Verywell” - 
she complied, and then, taking her child, went to Jeta’s Grove 
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with a great retinue, with reference to which “And the venerable 
Sangamaji's (former female partner) came to hear” and so on 
was said. Herein: 

Former female partner (purànadutiyika): female partner!111 by 
way of attending on his feet!!!2 previously at the time of being 
a householder, meaning wife. The worthy (ayyo): (s) he speaks!113 
with a mode of speech appropriate to those gone forth, in place 
of what ought to be said, viz. “master” (ayyaputto). It is said (kira) 
is a particle in the sense of hearsay; its connection is to be 
understood as anuppatto kira (has arrived, itis said). Nourish me, 
recluse, for I am one with a small son (khuddaputtam h14 samana 
posa mam): you went forth abandoning me whilst I was still with 
child; that same I am now one with a small son, with a son who 
is still a child!!!5, This performance on your part!!!6 of the 
Dhamma of a recluse after abandoning one such as me is 
improper. Therefore, recluse, you must support me, who am 
one with a son as partner, with fodder and coverings!!!? and so 
on". But the venerable Sangamaji, keeping his faculties under 
control!11!8, did not look at her nor even address her!119, for 
which reason "With this thus said, the venerable Sangamaji 
remained silent” was said. Upon seeing him still remaining 
silent after she had three times spoken in thatsame manner!120, 
sheset her son downin the elder'slap, conceiving thateven men 
who are without regard where their wives are concerned 
nonetheless!1?! possess regard where their sons are concerned, 
that affection for a son persists in striking at a father's bone- 
marrow, and that therefore he might yet, through that love for 
a son, come within her control!!2?, [73] and then, having 
stepped to one side, said "This is your son, recluse; nourish 
him !” before going off a fraction. It is said that she was not able 
to remain face to face!1?3 with him due to the effulgence of that 
recluse. The elder did not look at the young boy, either, nor 
even address him!1?4, Then that woman, as she surveyed him 
after she had turned her face towards him after halting a short 
distance away, got the elder's message!!25, turned away again, 
took hold of the young boy thinking "This recluse has no need 
of a son even"1126 and departed, for which reason "Then the 
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venerable Sangamaji’s former female partner" and so on was 
said. Herein: 

Ofa son, even (puttena pi): this recluse has no need of his own 
breast (-born) son even, the implication being so how much less 
so of any others. Heavenly (dibbena): in this connection it is 
"heavenly" on account of its similarity to those that are 
heavenly11?7, For devatàs have a sensitive eye thatis heavenly!128, 
that comes into being through deeds of good conduct, that is 
unimpeded by bile, phlegm and blood and so on, and that is 
capable ofreceiving!1?9? an object!139 even far off!131, Thisis also 
“heavenly”, in that it is as though it were heavenly in that the eye 
associated with the abhinnas!18? that comes into being by way of 
concentration associated with the fourth jhàna is of just such a 
kind, or else it is “heavenly” on account of its having been 
attained through dependence upon a heavenly abiding!133, or 
yet again it is "heavenly" on account of its great brightness, on 
account of its great scope!134, With that heavenly (eye). Quite 
pure (visuddhena): thoroughly and completely pure through the 
departure of corruptions such as the hindrances and so on. 
Transcending that of humans (atikkantamanusakena): that exceeds 
the rangel!55 ofhumans. That impropriety of such a form (imam 136 
evaripam vippakaram): such1187 impropriety as that, that 
aforementioned act of bad form, reckoned as placing a son in 
the lap, which is not good form where those gone forth are 
concerned. 

Thts matter (etam attham): fathoming in all its modes this 
matter reckoned as the fact of the venerable Sangamaji being 
without regard under all circumstances where his wife and son 
were concerned. This Udana (imam udànam1138): gave rise to this 
Udana elucidating (the majesty of!139} his constant state where 
that which is desirable and that which is undesirable and so on | 
are concerned. Herein: 

At her approach (ayantim): at her coming, the implication 
being that it is his former female partner. He rejoices not 
(n’ abhinandati): he delights not, he does not become satisfied, 
thinking "She hascome tosee me". At herdeparting (pakkamantim): 
at her going, thinking, after having seen her!140, “This one is 
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going without my having even exchanged mutual greetings with 
her". He grieves not (na socati): he enters not upon mental 
torment. “Sangamaji, from the bondreleased"issaid, moreover, 
to indicate the reason on account of which the elder thus 
rejoices not, grieves not. Herein: from the bond (sangà): the monk 
Sangamaji, who is liberated, by means of the liberations of 
extirpation and tranquillization!!41, from the fivefold bond!142, 
viz. the bond oflust (and) the bonds of hatred, delusion, conceit 
and (wrong) view. [74] That one do I call a brahmin (tam aham 
brümi brahmanam): that one!143 who has reached the constant 
state, who is one in whom the àsavas have been destroyed, do I 
speak of as a brahmin, on account ofthe fact of evil having been 
altogether ousted. 
The exposition of the eighth sutta is concluded. 


89. Matter-hair Ascetics 
In the ninth: at Gayá (Gaydyam): in this connection it is the 
village as well as the crossing-point!144 that are spoken of as 
“Gaya”. For the Lord is spoken of in terms of “Was staying at 
Gaya” when staying not far from the village of Gaya; likewise 
(when staying not far from) the Gaya crossing-point!!45, For 
there was a lotus-pond, as well as a river, not far from the village 
of Gaya known as the "Gayà crossing-point”, both of which 
people who were mundane!146 treated as a crossing-point for 
the washing away of evil!147. On Gaya Head (Gaydstse): on the 
crest that was similar to an elephant’s head—there was there a 
mountain named Gaya Head!!48, a rock outcrop!! upon 
which, similar to the frontal globe of an elephant, provided 
space sufficient for a thousand!150 monks!151; it was there that 
the Lord was staying, for which reason “Was staying at Gaya, on 
Gaya Head” was said. Matted-hair ascetics (jatila): ascetics (tàpasa); 
for itis on account of their wearing matted-hair (ja£2) that these 
are, in this case, said to be “matted-hair ascetics” (jatila). In the 
season of snowfall forming the intervening octad (antaratthake 
himapatasamaye): at the time of the falling of snow that extends 
for eight days—the four at the end of the month of Magha and ~ 
the four at the beginning of the month of Phagguna!!52—that 
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constitutes the depth of the winter season. Were bobbing up in the 
Gaya (Gayáyam ummujjanti): some who had firstly bobbed down 
their entire body in that water, that they deemed a crossing- 
point, were bobbing up, emerging, floating up!153, therefrom. 
Were bobbing doum (nimujjanti'154): were sinking down, head 
included, into the water. Were performing acts of bobbing up and 
bobbing down (ummujjanimujjam pi karonti): were performing acts 
of bobbing up and bobbing down (ummajjanimujjanàni fi karonti, 
alternative grammatical form) again and again!!55, For some 
there, being of a view such that purity from evil came with but 
a single bobbing up, went on their way after performing only a 
bobbing up; but since there is no bobbing up without an 
intervening bobbing down, they still!156 performed, on account 
of the inseparability (of these two acts), a bobbing down too. 
Those who were of a view such that purity from evil came with 
but asingle bobbing down—these, too, having bobbed down on 
but a single occasion, left, on account of the aforementioned 
inseparability, (only) after they had performed a bobbing up 
too. Butthose who were ofa viewsuch that purity from evil came 
simply by bobbing down at that crossing-point, [75] in holding 
their breath!15? after they had bobbed down there, reached the 
end of their days right there like those fallen down a mountain 
precipice!!58, Still others, being of a view such that purity from 
evil lay!159 in bathing by performing acts of bobbing up and 
bobbing down!!6 again and again, continuously performed 
acts of bobbing up and bobbing down. It was with reference to 
all of these that “Were bobbing up and bobbing down (in the 
Gaya), performing acts of bobbing up and bobbing down” was 
said. And, although an act of bobbing up is preceded by one of 
bobbing down, nonetheless since those performing solely the 
act of bobbing down were few, (and) those performing!16! the 
act of bobbing up—and both of these—were many, the act of 
bobbing up is, in this connection, mentioned first so as to 
indicate that these (latter) were in the majority. Likewise, it is 
on account of the fact that matted-hair ascetics formed the 
majority that “A good many matted-hair ascetics” is said, although 
brahmins, both bald-headed and those with tufts of hair!162, 
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who held purity to come through water!!63, also similarly 
performed (such acts) there at that time. Sprinkling themselves 
(osivicanti): some were sprinkling their heads and bodies after 
taking water in their hands from the Gaya, whilst others were 
acting in the same manner after having first taken water in 
pitchers and then stationed themselves onits bank. Werepouring 
oblations to Agni (aggim juhanti): some!164 were pouring the 
Agnihotra oblations, were maintaining the Agnihotra 
oblations!165, after they had fetched the instruments associated 
with worship such as the fuel and ladle!!66 and so on, after 
preparing the sacrificial altar (and kindling]!!6? on the bank of 
the Gaya. Thinking that in this way there was purity (1minà 
suddhi1168) means having come to be of the view such that there 
was purity from the stain of evil, or else purity within samsara 
itself, by the washing away of evil, in this way, in that act of 
bobbing up and so on in, and in Agni's maintenance at, this 
Gaya. And, in this connection, the act of bobbing up and so on 
is to be regarded as having been mentioned merely as an 
example, for they exhibited a diversity of rituals, such thatsome 
amongst them dweltin dwellings on the water!169, some gave the 
anjali salute (with their hands) full of water, some, having 
stationed themselves in the water, moved round in accordance 
with!!70 the sun and the moon!!71, some!!72 mumbled the 
Sāvitri! 173 and so on countless thousands of times, some invoked 
Vidojas!!7* by way of "May Indra come" and so forth, some 
rendered great service, and in so doing some descended!!75 
(into the water), some came out! 176 (of the water), some having 
come out (of the water) performed a purifying ablution!!7?, 
whilst some stationed within the water, gripped by the cold, 
played the 'tooth-vina'1178; and so on. [76] Or alternatively, 
since even those performing ritual contortions of such a form 
doso only when preceded by acts of bobbing down and bobbing 
up in the water, "Were bobbing up" and so on is therefore also 
said assuming all this to be itself tacitly contained in those acts 
of bobbing down and bobbing up. 

The Lord, stationed aloft on the mountain whilst such 
confusion and confoundment was taking place there, saw those 
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ritual contortions as he looked down, upon hearing that tumult 
of theirs, wondering what it might be, with reference to which 
"And the Lord saw...thinking that in that way there was purity" 
was said; this has the same meaning as that already stated. 

Fathoming this matter (etam attham viditvà): fathoming in all its 
modes this matter, viz. the misapprehension on their part that 
that which is no path to purity, such as submersion in the water 
and so on, is the path to purity!!79, and his own unequivocal 
awareness that the path to purity is that associated with the 
truths and so forth. This Udana (imam udanam): gave rise to this 
Udana elucidating the fact of purity through water being no 
path to purity as well as elucidating the fact of dhammas such as 
the truths and so on being definitively the path to purity. 
Herein: 

There is no being clean through water (na udakena suci hoti): in 
this connection by udakena (through water) is meant 
udakummujjanādinā!180 (through acts of bobbing up and so on 
in the water), for udakummujjanádi118! (acts of bobbing up and 
so on in the water) is, in this case, through elision of its initial 
member!!82, spoken of as udakam (water), as is rüpabhavo 
(material form existence) rüpam (material form). Or 
alternatively, there is no, meaning there exists no, being clean!183, 
as a being's purity is called, by water that constitutes 
rectification!184 by way of such rituals as acts of bobbing up and 
so on. Or else there is no one whois clean, no being said to be 
purified from the stain of evil, through the aforementioned 
water. Why ? Orabundant folk would bathe here (bahvettha nhayantt 
jano!185). For were there that which is known as purity from evil 
through submersion in the water and so on as aforementioned, 
abundant folk would bathe here in the water!186, just as there 
would be purity from evil for them all—for the one performing 
evil acts such as matricide and so on!1!87, as well as for any other 
(creature) upwards from and including fish and tortoises even, 
such as cows and buffaloes and so forth; but this is not the case. 
Why? On account of bathing not being an opponent of the 
root-causes of evil. For surely (something can only be said to be) 
an opponent of that which!188 it destroys, as is light that of 
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darkness, and knowledge that of ignorance—bathing being no — 
such (opponent) of evil. Therefore the conclusion has to be 
reached that "There is no being clean through water". He then 
says "In whom there be truth" and so on to indicate the means 
by which there is, rather, being clean. Herein: In whom (yamht): 
in the person in whom. [77] There be truth (saccam): there be both 
tellingthetruth and truth asabstinence (from lyingspeech)1189, 
Or alternatively there be that which is true (saccam): there be both 
that which is true in the form of knowledge and that which is 
true in its highest sense. Dhamma (dhammo): Dhamma in the 
form of the ariyan paths and Dhamma in the form of their 
fruitions; in the person in whom all of this is discovered—that ts 
the one who is clean and that is the one who is the brahmin (so suci so 
ca brahmano): that ariyapuggala, especially the one in whom the 
ásavas have been destroyed, is the one who, by way of a purity 
that is perpetual!190, is clean and!!?! the brahmin. But why, in 
. this connection, is truth included separately from Dhamma ? 
On account of the fact of truth being of great service. For 
instance, the virtues of truth are made manifest in countless 
sutta-passages by way of "Truth isindeed the Deathless word "1192 
(Si 189 = Sn 453 = Thag 1229); "Truth is, for sure, the sweetest | 
of flavours"1195 (Sn 182); "In truth, and in the goal and in the 
Dhamma, are the good established"1194 (Si 189 = Sn 453 = Thag 
1229); and "Whilst brahmin recluses stationed in the truth" (J 
v 491) and soon; whilst that which is the converse of the truth!195 
is made manifest by way of "For the person who has transgressed, 
who is of lying speech, who gets not (even) one thing right!196" 
(Dhp 176) and "The one who speaks of what did not take place 
goes to hell" (Dhp 306 = Ud 45 = It 42 = Sn 661) and so forth. 
The exposition of the ninth sutta is concluded. 


810. With Bahiya 
In the tenth: Bàhiya (Bahiyo) is his name. The Wood-robed One 
(Darudriyo): the one with a robe!!9 made of wood. At 
Suppüraka!198 (Supparake): was dwelling in the port so named. 
But who was this Bahiya ? And why was he "The Wood-robed 
One" ? Why was he residing in the port of Supparaka ? There 
is, in the present case, this historical talk1199: 
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Itis said that a hundred thousand kalpas back from now, in 
the time of the Perfectly SelfEnlightened One Padumuttara, 
some gentleman, upon seeing the Teacher according some 
monk chief place with respect to those of rapid 
superknowledge!200 whilst hearing a Dhamma-teaching from 
that Ten-Powered One in the city of Hamsavati, made a wish for 
that specific place!201 saying "Truly lofty!202 [78] is this monk 
who is being so accorded chief place by the Teacher. Oh, truly, 
might I, too, having gone forth in the Teaching of a Perfectly 
Self-Enlightened One of such a kind in times yet to come, 
become one to be accorded just such a chief place by that 
Teacher, just like this monk”, performed a deed of service!203 in 
conformity therewith, performed meritorious deeds!204 as long 
as his life lasted and became one destined for heaven; then, 
having gone forth in the Teaching of the Ten-Powered Kassapa 
whilst running on amongst devas and men, he reached the end 
of his days whilst still performing the Dhamma of the recluse as 
one with morality completely fulfilled and came into being in 
the devaloka. Having spent one Buddha-interval in the devaloka, 
he took relinking, when this Buddha had arisen, in a genteel 
household in the kingdom of Bahiya. And they nicknamed him 
as “Bahiya”, on account of his having been born in the kingdom 
of Bahiya. Dwelling as a householder!®5, he filled a ship with 
abundant goods, when come of age, for the purposes of trade, 
entered upon the ocean and, in successively roaming about, on 
seven occasions approached his own city via an expedition up 
the Indus!206, 

But on the eighth occasion, he embarked into his ship with 
his goods loaded on board thinking he would go to 
Suvannabhümi!207, Having ventured deep into the Great Ocean, 
the ship went off-course in the midst of the ocean, without 
reaching the desired destination, with the people (on board) 
becoming a meal!298 for fish and turtles. But Bahiya, being 
tossed about!209 ever so slowly by the motion of the waves as he 
made his way (to safety) !210 after grabbing hold ofaship’s plank, 
on the seventh day reached the shore in the locality!2!) of the 
port of Supparaka!2!2, Lying down on the seashore, naked as 
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the day he was born!2!8 on account of the fact that he had been 
divested of his clothes as he fell into the ocean, he dispelled his 
fatigue, regained a measure of breath, arose, entered, out of 
shame, within the cover ofa thicket!2!4 and then, not beholding 
any other wrapping, picked stalks of swallow-wort!215, swathed 
these with (pieces of) bark1?16, made these into a lower garment 
and outer robe!2!7 and then wrapped himself about. Some, 
however, say that he splitwooden planks, strung these with bark, 
made these into a lower garment and outer robe and then 
wrapped himself about. [79] So it was that he came to be known, 
under all circumstances!218, as “The Wood-robed One” on 
account of his wearing a robe made of wood and as “Bahiya” by 
way of his former designation. 

Upon seeing him wandering in search of almsin the port of 
Suppárakaiin the aforesaid manner along with the ‘bowl’!2!9 he 
had procured, the people thought, "If there be in this world 
_ those they call “arahants”, they ought to be of such a kind. Is it 
the case that this worthy one will take the clothes that are being 
given, or will he not take them, on account of his being one 
wanting little ?" and, in testing him, they offered him clothes 
from various quarters. He thought, “If were not to come in that 
manner, these would not have faith in me!220 in the way they do; 
what if I were to reject these and then abide just as I am ? In that 
way, there will arise for me gains and respect" and, having 
thought thus, he kept up the deception and failed to accept the 
clothes. The people, thinking "Oh, one wanting little, truly, is 
this worthy one", paid him great respect and honour, their 
hearts all the more gladdened. Moreover, with the business of 
the meal performed, he went to a temple!??! at a place not far 
away. The people went together with him, decorated!22? the 
temple and then gave this to him. Realising "These, having 
gained faith merely in the wearing of a robe, pay great respect 
and honour of such a kind to me; it behoves that I be for them 
of unimpeachable!223 lifestyle”, he dwelled as one wanting little, 
as one with frugality where the requisites are concerned. 
Moreover, being esteemed by themas an arahant!??4, he deemed _ 
himself an arahant, and with respect and reverence for him ever 
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increasing!225, one after another, he became a gainer of the 
loftiest of requisites, for which reason "And on that occasion, 
Bahiya, the Wood-robed One, was residing at Supparaka, on the 
seashore, being respected, revered” and so was said. Herein: 
Respected (sakkato): respected by way of attendance with due 
respect, with due regard. Revered (garukato): revered by way of 
reverence, as with a stone umbrella!226, with the implication!227 
that he was one linked to especially good qualities. Thought 
highly of (mánito): thought highly of by way of esteeming with the 
mind. Worshipped (püjito): worshipped by way of worshipping!228 
with flowers and scents and so on. Honoured (apacito): honoured 
by way of the bringing and presenting of the best!229 of alms and 
seats and so forth by those whose hearts were utterly devoted. 
Being a gainer of robe, almsfood, lodging, and medicinal requisites as 
a support during sickness (labhi civarapindapitasenasanagilana- 
paccayabhesajjapankkharanam): [80] being a gainer by way of 
gaining the choicest of choicest of the four supports!230 of robe 
and so on that were being presented one after another. A 
further method: respected (sakkato): one receiving respect. Revered 
(garukato): one receiving reverence. Thought highly of (manito): 
one thought much ofand one held dear to the heart. Worshipped 
(püjito): one worshipped by way of especial worship!23! with the 
four supports. Honoured (apacito): one receiving honour. For 
the one to whom they give the choicest of choicest well- 
prepared!252 (items) upon respecting him with the four supports 
is “respected”; the one with respect to whom they induce a state 
of reverence before they give is “revered”; the one whom they 
hold dear to the heart and think much ofis “thought highly of”; 
the one for whom they perform all this by way of worshipping is 
“worshipped”; (whilst) the one for whom they perform the 
highest obeisance by way of acts of greeting, rising (from their 
seats) and making the anjali salute and so on is “honoured”. 
Moreover, they performed all this for Bahiya, for which reason 
“Bahiya, the Wood-robed One, was residing at Suppàraka, (on 
the seashore,)!235 being respected" and so on was said. And, in 
this connection!234, he is spoken of as “a gainer” also of a robe, - 
even though not taking that robe, by way of their offering (him 
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such) saying “Come, sir, please accept this clothing”. Who had 
gone into hiding!?35 : rahogatassa=rahasi gatassa (resolution of 
compound). Who was in secluston (patisallinassa): who was 
solitary; as he was being spoken of as “an arahant” by an 
abundance of people, there arose (udafüdi) in his mind 
(cetas0)1236 this reflection, there arose (uppajjt) in his mind 
(cittassa) this false deliberation, of the mode on the point of 
being spoken of. How ?—"Whoever!??? there be in this world 
who are arahants or who have attained the arahant-path—now, 
I must be one of them”. This is its meaning: those who there be 
in this world of beings who are arahants on account of their 
having slain the enemies (arinam hatatta) that are the 
defilements!238 and through their being worthy!289 (araha) of 
worship and respect and so on, those who there be1240 who have 
attained the arahant-path through slaying the enemies that are 
the defilements—I must be one amongst them!?4l, A former 
blood-relation (puránasalohità: a devata who, in an earlier 
becoming, had performed the Dhamma of the recluse together 
with him, being a blood-relation similar to a kinsman1?42. Some 
say, however, that by "a former blood-relation” is meant a devata 
who, at a former time, in a different becoming, had been a 
blood-relation, had been his mother. This, in the 
Commentary!255, is rejected, with only the former meaning 
being accepted. 

It is said that previously, when the Teaching of the Ten- 
Powered Kassapa was declining, seven monks, shocked upon 
seeing the impropriety!244 of the samaneras and so on, entered 
the forest, after saluting the Golden Cetiyal245 thinking they 
should make a foundation for themselves before the Teaching 
disappeared, and then, upon seeing a mountain, said "Let those 
with reliance on living turn back; let those devoid of such 
reliance climb this mountain", affixed a ladder, caused that 
ladder to fall after they had all climbed the mountain, and 
performed the Dhamma of the recluse. [81] The sangha-elder 
amongst them reached arahantship with the passing of but a 
single night. Upon fetching!246 almsfood from Uttarakuru!247, 
he said to those monks “Friends, consume almsfood from this”. 
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But they did not wish to eat it, saying “You, sir, thus brought this 
about through your own majesty; we, too, if we are, like you, to 
bring distinction into being, must eat solely that which we 
ourselves have fetched”. On the following day the second (most 
senior) elder reached the fruit of non-return. He, too, likewise 
went there with almsfood and then invited the rest (to partake 
of it); but these, too, likewise rejected it. The one amongst them 
who had attained arahantship attained parinibbàna, with the 
non-returner coming into being in the plane of the Pure 
Abodes!248, whereas the other five folk, although applying and 
exerting themselves, were unable to bring distinction into 
being. Come into being in the devaloka upon withering away 
right there1249, as they continued to be so unable, they ran on 
solely amongst the devas for one Buddha-interval, fell from the 
devaloka, when this Buddha had arisen, and came into being in 
a genteel household in this place and that. For amongst these, 
one became king Pukkusati!250, one Kumarakassapal?251, one 
Í Dabba the Malla’s son!?32, one the wanderer Sabhiya!253, and 
one Bahiya, the Wood-robed One. Herein, itwas with reference 
to the non-returner who had come into beingin the Brahmaloka 
that “A devatà who had been a former blood-relation" was said. 
For, given that a “devata” is merely a deva!254, a devaputta, like 
a devadhità, is also spoken of as a "devatà", as in “Then (when 
night was far advanced) a certain devata” (Ud 23 etc.) and so on. 
But in this case it is a Brahm that is implied by “a devatà"255, 
For it was to that Brahma!256, whilst adverting to the place 
from which he had come upon surveying his own excellence as 
a Brahma immediately after coming into being there, that the 
performance ofthe Dhamma ofthe recluse on the part of those 
seven folk after ascending the mountain, the fact that one of 
them there had attained parinibbana and the fact of his own 
coming into being there after reaching the fruit of non-return 
presented itself. Having come to know of the fact, whilst 
adverting to where the other five folk might be, that they had 
come into existence in a devaloka belonging to the sphere of 
sense-desires, he would, later on, at such times as were 
opportune!257, still survey what was happening to them 
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wondering what they were doing. But this time, upon seeing 
Bahiya, when adverting to where!258 (they might be), making 
his living through deception wearing a wood-robe dependent 
upon the port of Suppàraka, he thought “This one, who was 
previously without regard for living on account of a lifestyle of 
extreme effacement whilst performing the Dhamma of the 
recluse together with me after we had affixed that ladder and 
climbed that mountain, failed to consume almsfood even though 
conveyed by an arahant; [82] yet now, though no arahant, he 
roams about desiring gain, respect and renown claiming 
arahantship implying (he should be shown) esteem, whilst!259 
he does not know of the fact that a Ten-Powered One has come 
into being. Well, Ishould firstshock him and then let him know 
that a Buddha has arisen" and straightaway descended from the 
Brahmaloka and appeared at night-time in front of the Wood- 
robed One in the port of Suppáraka. Then Bahiya, as he 
surveyed the lofty glow at his own dwelling-place, after seeing it 
and emerging outside wondering what it might be, saw that 
Great Brahma stationed in the sky and then asked “Who are 
you" as he held up an anjali salute. Then that Brahmi said to 
him: “I am your former companion, come into existence in the 
Brahmaloka after reaching the fruit of non-return at that time, 
being come upon realising that you, on the other hand, whilst 
still unable to bring any distinction into being, finished your 
time at that time as a puthujjana, and that in running on (within 
samsára) you now, though being no arahant, roam about 
wearing the guise of a religious!260 in the belief that you are an 
arahant. You, Bàhiya, are certainly no arahant. Renounce 
this!?6! evil resorting to views. Do not!262 let it be to your long- 
term detriment, to your long-term dukkha. There is arisen in 
the world a Perfectly Self-Enlightened One. Now this Lord isan - 
Arahant—so go sit round him paying him homage". For this 
reason "Then a devatà who had been a former blood-relation of 
Bahiya, the Wood-robed One" was said. Herein: 

Possessing pity for him (anukampika1?63): of a helping nature 
exceeding that of compassion. Desiring his welfare (atthakama): © 
with a desire for his well-being exceeding that of loving kindness. 
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And, in this connection, he indicates, by means of the former 
expression, the desire on the part of that!264 devata for the 
removal of Bahiya’s dukkha, by means of the latter the allocation 
of well-being. With his mind (cetasā): with his own consciousness 
(attena) ; and, in this connection!265, mind-embraci ng knowledge 
is to be understood as included under the heading of “mind” 
(ceto). The reflection in the mind (cetoparivitakkam): the occurrence 
of that thought of his. Upon understanding (aññāya): upon 
coming to know. Approached (ten' upasankami): just as a strong 
man might stretch out a contracted arm, or contract an 
outstretched arm, justso did he disappear in the Brahmaloka1266 
and approach by way of appearing before Bahiya. Ultered this 
(etad avoca): the Brahmi uttered this utterance now on the point 
of being uttered commencing with "You, Bahiya, are certainly 
no arahant”, as if seizing a robber together with the goods!267, 
to Bahiya to whom the false reflection of “Whoever there be in 
this world who are arahants” and so on had occurred. [83] You, 
Bahiya, are certainly no arahant (n’ eva kho tuam Bahiya araha'268). 
by this means he rejects asekkha status for Bahiya at that time. 
Noreven one who has attained the arahant-path (n’ api arahattamaggam 
và samüpanno): by this means (he rejects) sekkha status; whilst by 
means of both he elucidates his status to be completely non- 
ariyan. Noris this practice of yours one by which you could become an 
arahant or one who has attained the arahant-path (sā pi te patipada n’ 
atthi yaya)2© tuam arahà va assa!2” arahattamaggam và samapanno): 
whereas in this way he rejects even the status of the virtuous 
puthujjana!27! for him. Herein: 

Practice (patipada): the six purifications beginning with the 
purification of morality and so on!272, it being a “practice” 
(patipada) since it is by this means!?73 that one comes to 
practise1?74 (patipajjati) the ariyan paths. Could become (assa): 
might become (bhaveyyási). And in dependence upon what had 
this ultra-conceit of arahantship!275 on his part arisen ? Some 
say that (such) ultra-conceit of arahantship!2’6 had arisen on 
account of the defilements having been put to an end by way of 
abandoning in the form of the limb therefor!??7 on account of 
service having for a long time been performed by way of his 
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wanting little, contentmentand effacement! 278. Others, however, 
say that Báhiya had been one who had gained the tetrad!279 
consisting of the first jhana and so on, and that therefore (such) 
ultra-conceit of arahantship had arisen to him subsequent to 
the non-functioning!280 of the defilements as a result of 
abandoning in the form of suppression!281, But both of these 
are simply mere speculation on their part; whilst, on account of 
the fact that "Desiring gain, respect and renown...implying (he 
should be shown) esteem” is handed down in the Commentary, 
the meaning is, in this connection, therefore to be understood 
solely in the manner stated. 

Then Bahiya, upon surveying the Great Brahma talking 
after stationing himself in the sky, thought “Oh, grave, truly, the 
deed, in which!282 [ thought myself an arahant; whilst this one 
says that this practice of mine is not even one leading to 
arahantship. Is there anyone in this world who is an arahant ?". 
Then he asked him, for which reason “Then who now in this 
world, O devata!283, are arahants or those who have attained the 
arahant-path ?" was said. Herein: 

Then (atha)is a particle introducing a question. Who now: ke 
carahi-ke etarahi (alternative grammatical form). [84] Jn this 
world (loke): in this visible world!284, For the implication is, in this 
connection, as follows: in what!285 place on the entire surface of 
this Jambudipa, that constitutes the world's receptacle, are 
arahants or those who have attained the arahant-path now 
staying, at which place we can approach them, become 
established in their exhortation and be freed!?86 from the 
dukkha belonging to the cycle ? Northern (uttaresu) is said with 
reference to the quarter north-east of the port of Supparaka. 
Arahant?8? (araham): he is an arahant (araham) on account of 
his keeping himself aloof (arakatta)1?88, For he is one keeping 
himself aloof from all defilements, being stationed extremely 
remote therefrom on account of the defilements having been 
shattered, together with their impressions, by means of the 
path. Or alternatively, he is an arahant (araham) on account of 
its being his enemies (arinam) that have been slain (hatatta),for - 
the enemies that are the defilements had been slain, extirpated, 
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without remainder by the Lord. Or again he is an arahant 
(araham) on account of its being the spokes (arànam) that have 
been destroyed (hatatta); for all the spokes of the wheel of 
samsara, that has proceeded since time without beginning, with 
its nave made of ignorance and craving for becoming, with its 
spokes in the form of the accumulation of merit and so on and 
with its rim in the form of old age and dying, affixed to the 
chariot of the three-becomings after piercing it with an axle 
made of the uprising of the 4savas (cp Mi 55), have been slain, 
put to an end, shattered, by this one1289 whilst supported on the 
earth of morality with feet of energy at the Bodhimanda, after 
taking to (such spokes), in the hand of faith, the axe of 
knowledge that effects the destruction of deeds. Or else heisan 
arahant (araham) since he is worthy (arahati1?99): for the Lord, 
on account of his being chiefin this world together with its devas 
of those worthy of merit-offerings, isworthy1?9! (arahati) of lofty 
supports!292 in the form of a robe and so on and of especial 
j worship!293, Or yet again, he is an arahant (araham) on account 
of an absence of secrecy (rahabhavato); for the Tathagata, on 
account of his being one for whom the defilements of lust and 
soforth have been altogether extirpated, issaid to be an arahant 
(araham) on account of the non-generation of evil defilements 
as well as on account of an absence of secrecy (rahabhavato) 
where the performance of that which is evil is concerned. It is 
on account of its being to all dhammas that he has perfectly 
(samma) and by himself (sámam) become enlightened 
(buddhatta) that he is the Perfectly Self-Enlightened One 
(Sammasambuddho) 1294. For the Lord awoke to things directly 
knowable as being directly knowable!295, to things that are to be 
fully understood as being fully understandable, to things that 
are to be abandoned as being abandonable, to things that are to 
berealised as being realisable, to things that are to be cultivated 
as being cultivatable. For this is said: 


"By me is that which is directly knowable directly known, that 
which is to be cultivated cultivated, that which is to be abandoned 
abandoned—therefore, brahmin, am I a Buddha!296” (Sn 558 = 
Thag 828). 
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[85] And this sense is, moreover, to be applied!297 by way of all 
triplets and couplets and so on1?98 by way of "(For the Lord 
awoke to) skilled deeds as having a ripening that is blameless 
and happy; to unskilled deeds as having a ripening that is 
blameable and dukkha" and so on. Hence, he is the Perfectly 
Self-Enlightened One on account of the fact that he has 
unequivocally awoken to all dhammas in all modes through his 
self-evolved knowledge!299—this is, in this connection, (merely 
a) brief (account); itis to be understood, however, in detail in 
exactly the same manner as that handed down in the 
Visuddhimagga (Vism 198ff). For the sake of arahantship 
(arahattaya): for the sake of acquisition of the topmost fruition. 
Teaches Dhamma (Dhammam deseti): points out, talks, Dhamma 
(in the sense of) the practice of morality and so on, (which 
Dhamma) is furnished with distinctive good qualities such as 
that of being lovely at the beginning and so on (Ai 130 etc.), or 
else simply Dhamma (in the sense of) samatha and vipassana, 
(such Dhamma) conforming (in either case) with the 
dispositions of those capable of being guided. Shocked (samvejito): 
having been given a shock1300 thinking “Accursed, truly, is this 
puthujjana-status, as result of which I, though being no arahant, 
conceived myself to be an arahant and did not know that a 
Perfectly Self-Enlightened One had arisen in the world and was 
teaching Dhamma; but hard to know, indeed, is this life, (as is) 
dying hard to know", meaning with his heart shocked, through 
the utterance of that devata, in the aforementioned mode. 
Immediately (tavadeva): at that very same moment. Departed from 
Suppüraka (Supparaka pakkami): departing from the port of 
Supparaka in the direction of Savatthi150!, with his heart being 
urged as a result of the joy, having the Buddha as its object, that 
had arisen through even hearing the name!99? "Buddha", and 
asaresult of that shock1905, With a stay of a single night on the whole 
thing (sabbattha ekarattiparivásena): travelled by way of spending 
but a single night on the whole path!304, For Savatthi was one 
hundred and twenty yojanas from the port of Suppáraka, yet this 
one travelled even such a distance as this by way of spending but. 
a single night, reaching Sávatthi!905 on the very same day upon 
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which he had set out from Suppàraka. But howisit that this one 
so travelled ? Through the majesty of that devata; they also say 
"Through the majesty of the Buddha". (Some say,) however, 
that since "With a stay of a single night on the whole thing" is 
said, and since the path was one of one hundred and twenty 
yojanas, this is the meaning elucidated, viz. that he approached 
Savatthi by way of spending, on the whole thing, but a single 
night at wherever, on his way, he spent the night, such as in a 
village, market town or royal seat and so on, without letting a 
second dawn arise there. But this is not to be so regarded, on 
account ofthe fact that it is this meaning, viz. by way of spending 
a single night on the whole path of one hundred and twenty 
yojanas, that is implied. Spending merely a single night on that 
entire path, [86] he arrived at Savatthi at a particular occasion 
during the morning on the following day. 
Although!506 the Lord knew of Bahiya’s arrival, he realised 
that his faculties!307, that had not yet reached maturity, would 
} nonetheless reach maturity at any moment; and, in allowing 
those faculties of his to come to maturity, he at that (same) 
moment entered Sàvatthi, surrounded by a large order of 
monks, in search of alms. So1998 when hel199 entered Jeta's 
Grove and beheld a good many monks walking up and down in 
the open air with the aim of ridding themselves of lethargy of 
body after they had eaten their morning meal!510, he asked 
them: “Where is the Lord (right) now ?". Those monks said 
“The Lord has entered Sàvatthi in search of alms” and then 
asked!!! “But where have you come from ?". “I have come from 
the port of Supparaka!512”, "You have come from afar; you 
should first sit yourself down, wash and anoint your feet!313, and 
then rest a little. You can seel?!4 the Teacher at such time as he 
arrives". Having said "I, sirs, do not know whether there be any 
danger to this life of mine1315; Iam come, by way of a but single 
night, along a path of one hundred and twenty yojanas without 
having anywhere halted or seated myselffor long. I willrest only 
after I have beheld the Teacher”, he entered Savatthi with the 
appearance of one in a hurry, where he beheld the Lord, 
brilliant with the lustre of a Buddha that is beyond compare, for 


Enlightenment Chapter 129 


which reason “And on that occasion, a good many monks were 


walking up and down in the open air. Then Bahiya, the Wood- 
robed One, approached those monks" was said. Herein: 
Where: kaham-kattha (synonyms). Now (nu)is (a particle in 
the sense of) doubting, kho (untranslated) is (a particle for) 
padding out the words, meaning now in what place. Are desirous 
of seeing (dassanakam’ amhd): are one desiring to see. For he 
indicates “We wish to behold and to approach this Lord as might 
the blind an eye, as might the deaf an ear, as might the dumb 
lovely vocalizing!?!6, as might the one lacking hand and foot 
hands and feet, as might the poor the blessing of wealth1317, as 
might one entered upon a road in the wilderness a land where 
there is security, as might one overcome with ill health good 
health, as might one whose ship had become broken up amidst 
the Great Ocean a large raft!318", [87] With the appearance of one 
in a hurry (taramànarüpo). with the indication!319 of one in a 
hurryl320, Inspiring devotion (pàsadikam)191: bringing devotion 
with all its parts!322 to folk engrossed with seeing his physical 
body due to the excellence of his bodily!328 splendour that is 
one inspiring devotion in all about him, being adorned with the 
thirty-two marks of a Great Man, with the eighty subsidiary ones, 
and with itsfathom-wide radiance and its garland of rays. Worthy 
of devotion (pasaidantyam): worthy of devotion (pasádaniyam)— 
fitting to be devoted to, or else worthy of devotion 
(pasadaraham)—on the part of compatible folk!324 due to the 
excellence of his Dhamma-body on account ofits being endowed 
with hosts of1325 immeasurable good qualities commencing 
with the ten powers, the four confidences, the six knowledges 
not shared by others, and the eighteen states peculiar to 
Buddhas!526, With calmed faculties (santindriyam): with his five 
faculties having calmed down through the departure of the 
cupidity associated with the five faculties!327 of eye and so on. 
With calmed mind (santamanasam): with his mind having calmed 
down through the approach of a state of non-pursuancel328 in 
the sixth faculty of mind. Having reached the utmost tamedness and 
calmness (uitamadamathasamatham anuppattam): abiding after 
having reached, after having attained, the utmost tamedness 
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andcalmnessreckoned as the supermundane liberation through 
insight and liberation of heart!529. Tamed (dantam): tamed in 
body, not only on account of an absence of fidgeting with his 
hands and so forth due to conduct of body that is completely 
pure, but also on account of an absence of excitability and so 
on1330, Warded (guttam): warded in speech, not only on account 
of an absence of speech that is to no purpose due to conduct in 
speech that is completely pure, but also on account of an 
absence of excitability and so forth!331, With faculties restrained 
(yatindriyam): with faculties restrained by way of the faculty of 
mind due to conduct of mind that is completely pure, and due 
to the presence of disinterest and equanimity as regards the 
formations!332 through his being linked to the potency of the 
ariyans!333, A nàga (nàgam): he is a naga!554 for these reasons, 
viz.133$ on account of his not going by way of (vasena agamanato) 
yearning and so on, on account of the defilements of lust and so 
forth that have been abandoned!336 not coming!35? any more 
j (punànagamanato), on account of his total non-performance of 
any offence (agussa akaranato) whatever, and on account of his 
not going!338 to further becoming (punabbhavassa ca agamanato). 
And, in this connection, he elucidates, by means of this “inspiring 
devotion”, the fact that the Lord forms the standard!399 with his 
physical body, [88] by means of this “worthy of devotion” (the 
fact that he does so) with his Dhamma-body, whilst he elucidates, 
by way of “With calmed faculties” and so on, the fact that he 
forms the standard with the rest, for which reason the fact that 
the Lord is the standard is to be understood as having being 
made manifest to beings without remainder amidst the 
cohabitants of this world with their own four standards!540, 
Now!341 upon seeing the Lord to be such as he was going 
along in an inner street, (Bahiya), joyful and satisfied at the 
thought “At long last the Perfectly Self-Enlightened One is seen 
by me134?", his body uninterruptedly pervaded with the five 
classes of joy!343, his eyes wide open and unmoving!**^ on 
account of that joy, and with his body having been bowed down 
onwards from the point at which he had seen (the Lord), 
plunged himself into the midst of the radiance of the Lord's 
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body!*4$ and, bobbing himself down there, approached the 


vicinity of the Lord, saluted him with the fivefold prostration 
and, whilst rubbing and covering the Lord's feet with kisses!346, 
said "May the Lord teach me Dhamma, Lord", for which reason 
"Fell with his head at the Lord's feet and said this to the Lord: 
"May the Lord teach me Dhamma, Lord; may the Sugata teach 
(me) Dhamma, which should be to my long-term well-being and 
happiness' " was said. Herein: 

The Sugata!9*? (Sugato): he is the Sugata (a) on account of his 
beautiful manner of going (sobhanagamanattà); (b) on account 
of his having gone to the best place (sundaram thànam gatattà); 
(c) on account of his having gone properly (sammá gatatia); 
(and) (d) on account of his having spoken!548 properly (samma 
 gadattà), for gamanam (manner of going) is also spoken of as 
gatam (having gone), and that of the Lord was beautiful, 
completely pure and blameless. But what was this ?—the ariyan 
path. For he is (a) the Sugata on account of his beautiful 
manner of going (sobhanagamanattà) since it was through that 
manner of going (in the form of the ariyan path) that he was 
gone without attachment to that quarter where there is security 


and since he caused others to go (there) too1*49, And he is (b) - 


the Sugata on account of his having gone to the best place 
(sundaram thānam gatatta) since he was gone to the best place, 
to the Deathless, to nibbana!350, He is (c) the Sugata on account 
of his having gone properly!35! (samma gatattà), on account of 
his not reverting!55? ever again to the defilementsabandoned by 
means of this and that path. For this is said: "He is the Sugata 
since whatever defilements have been abandoned by means of 
the sotápatti-path, to those defilements he does not come, 
return, revert!555, ever again; he is the Sugata...by means of the 
path of once-return...by means of the arahant-path!354,, does 
not...revert, (ever again)" ( 13955 ). Or alternatively “on 
account of his having gone properly" (sammá gatatta) means on 
account of his having gone by way of, on account of his having 
fully practised, the proper practice!556 at all three stages!357, 
[89] He!558 is also the Sugata on account of his having gone 
properly (samma gatatta), in that he went (gato), practised 
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(patipanno), firstly by way of that proper practice, onwards from 
(his aspiration at) the soles of the feet of Dipankara up until the 
Great Bodhimanda, that fulfilled the in all thirty perfections as 
hefully developed that solely to the well-being and happiness of 
the whole world by reaching the peak in conduct beneficial to 
relatives, in conduct beneficial to the world, and in conduct 
beneficial to Buddhas; and!1359 (then secondly) by way of that 
proper practice, beyond thescope ofall (other) beings, consisting 
of the unsurpassed middle course, reckoned as cultivation of 
the limbs of enlightenment, (which middle course) avoids these 
(twin) ends—viz. eternalism and annihilationism, and 
indulgence amidst sense-desires and self-mortification— 
subsequent to which he became one who had attained complete 
Dhamma-sovereignty!360 where the ariyan truths are 
concerned!361, And he is (d) the Sugata since he speaks 
properly (sammd gadati), since he proclaims speech that is itself 
fitting on an occasion that is fitting. And this also is said: “He is 
* one speaking that which is timely, one speaking that which is 
fact, one speaking of the goal!362, one speaking Dhamma, one 
speaking Discipline, one proclaiming speech at the right time 
that is worthy of being treasured, reasoned, to the point!568, 
connected with the goal" (D iii 175; Aii 22); in addition to which 
“That speech which is not factual, fictitious, not connected with 
the goal, and that which for others is not dear, not charming— 
that speech the Tathagata does not proclaim” (cp D iii 134; M 
i 395) and so on is also said. So he is also the Sugata on account 
of his having spoken properly (sammda gadatta964). Which should 
be to my long-term well-being and happiness (yam mam'assa digharattam 
hitàya sukhaya): which pointing out of Dhamma!*65 could for a 
long time be to my well-being in the form of jhana and release 
and so on!*66 and to the happiness to be attained thereby. 7t is 
not the time right now, Bahtya (akálo kho tava Bahiya) means right 
now is not the time for a Dhamma-teaching for you!367, But1568 
how could it even be thought not to be the time for the Lord's 
practice of that which is to the well-being of beings, as a result 
of which the Lord is spoken of as *one speaking that which is 
timely" (Di4) and, in which connection, it is the time at which 
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the faculties of those capable of being guided are mature that is 
implied by “the time” ? However, since it was at that time hard 
for Bahiya to ascertain whether his faculties were mature or 
immature, the Lord therefore, without saying as much, said "We 
are entered amidst the houses", citing as hisreason the fact that 
he was stationed within an inner street. Hard to know (dujjanam): 
hard to ascertain. Of the dangers to the life (jivitantarayanam): he 
said “Of the dangers to the life” by way of excitement, when he 
desired to say!369 “The presence or otherwise of those things 
causing a danger to the life”. One’s lifestyle and life, for 
instance, are subject to countless conditions, and the dangers 
thereto1370 are of countless forms, for: 


"Ardency is the duty this same day—who knows whether there 
be dying on that which follows ? There be no bargaining with 
Death with its great army " (M iii 187) 


issaid. [90] Butwhy does heset this danger to life alone so much 
to the fore ? “Due toa lack of knowledge concerning omens!371, 
or due to a lack of skilfulness concerning the unknown1372" say 


some, others saying that it was on account of his having heard of - 


some danger to life in the presence of that devatà. But he spoke 
in that way being urged on through his successful attainment of 
the potential, on account of his being one in his last becoming1373, 
for there is no destruction of life for those who have yet to attain 
arahantship. So for what reason did the Lord, though desiring 
to teach him Dhamma, twice reject him ? It is said that is so 
occurred to him that: “Right from the time that he saw me, this 
one’s entire body has been uninterruptedly pervaded with joy. 
The thrill of that joy is too powerful—even if he hears Dhamma 
he will not, as yet, be able to pierce it. So let him wait until 
balance and equanimity reassert themselves. Moreover, the 
stress on his body must be very powerful, given that he has come 
along a path of one hundred and twenty yojanas. So let him first 
calm down”. That is why he twice rejected him. But some say 
that the Lord acted in that way with the aim of generating a 
regard for hearing Dhamma. But upon seeing, when begged on 
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the third occasion, his balance and equanimity, that his stress 
had calmed down, and the danger to his life that was ready to 
presentitself, he thought “Nowis the time for Dhamma-teaching" 
and commenced that Dhamma-teaching by way of 
“Therefore!374” and so on. Herein: 

Therefore (tasma): since you!375, filled with eagerness, beg me 
to excess, or alternatively since you speak of the fact of the 
dangers to life being hard to know!876, and these faculties of 
yours have reached maturity, therefore; tiha (untranslated) is a 
mere particle. You: te-tayà (alternative grammatical form). So 
(evam): he speaks of the mode nowon the point of being spoken 
of. Should train yourself (sikkhitabbam): should effect!377 training 
by way of all three trainings, such as the trainings in the higher 
morality and so on. And, in indicating the manner in which he 
should train himself, he said “That with respect to the seen there 
will be merely the seen" and so forth. Herein: 

With respect to the seen... merely the seen (ditthe ditthamattam): 
with1378 respect to a sight-base (rūpāyatane) (there will be) 
merely that seen by means of eye-consciousness. For just as1379 
eye-consciousness, with respect to form (rüpe), beholds mere 
form (rüpam) alone, not its own nature of being impermanent 
and so on!380, so too the resti581, meaning (you) should train 
yourself such that there will be for you1382 solely and merely that 
seen by means of consciousness associated with the eye-door!383, 
Or alternatively, the meaning is that ditthe dittham (that seen 
with respect to the seen) [91] is a name for the being conscious 
of a form by means of eye-consciousness, with mattam (extent) 
being measure. Itis of the extentseen (ditthamattam) since it has 
the extent seen (ditthà matta), meaning the thought-process will 
be of the same extent as eye-consciousness. This is what is said: 
“Just as eye-consciousness is not excited, is not blemished, is not 
deluded, with respect to the form that has gone into its range, 
so will there be for me!384 an impulsion of the same extentas eye- 
consciousness!385 in which lust and so on are absent, I will set up 
an impulsion of the same measure as eye-consciousness". Or 
alternatively ditthamisa name for the form seen by means of eye- 
consciousness, ditthamattama name158 for the triad of (moments 
of) consciousness, reckoned as receiving, investigating and 
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determining, that has arisen in that same way. Just as thatis not - 


excited, is not blemished, is not deluded, so willIgive rise to an 
impulsion the measure of that same receiving and so on with 
respect to the form that has gone into its range; I will not allow 
it to arise by way of excitement and so forth exceeding that 
measure—5o is the meaning to be regarded in this connection. 
The method is the same where that which is heard and sensed 
is concerned; and that which is sensed (mutam!387) is to be 
understood as the base in the form of smells, flavours and 
tangible objects together with the consciousnesses that have 
these as their objects. With respect to the cognised... merely the 
cognised (vinnüte vintütamattam): in this connection, however, 
viññātam (the cognised) isa name for the object cognised by way 
of adverting at the mind-door; it has the measure of (such) 
adverting1585, since it is, with respect to that which is cognised, 
(merely) of the extent of that cognised!589, The meaning in this 
connection is that just as adverting is not excited, isnot blemished, 
is not deluded, so I will set up consciousness of the same 
measure of (such) adverting without allowing it to arise by way 
of excitement and so forth (exceeding that measure). So should 
you, Bahtya, train yourself thus (evam hi te Bahiya sikkhitabbam): so, 
via this course, should you, Bahiya, train yourself by way of 
following the three trainings!?9., Hence the Lord, having 
classified by way of the four sections of the seen and so on!891 the 
objective field for vipassana divided into its divisions in terms of 
the six objects!59? accompanied by the six classes of 
consciousness!595, given Bahiya’s need for something in brief13%, 
indicates to him full understanding therein as to the known and 
as to judging!59. ‘How ? For!396, in this connection, the sight- 
baseiscalled “the seen” (dittham) inthesense thatitissomething 
that is to be beheld, (as is) eye-consciousness!??7, together with 
the consciousnesses associated with the doors therefor!398, in 
the sense of seeing, both of these, occurring (as they do) in 
accordance with conditions!$99, being solely and merely 
dhammas; there is, in this connection, neither a doer nor one 
who causes things to be done, as a result of which, since (the 
seen) is impermanent in the sense of being non-existent after 
having been!40, dukkha in the sense of being oppressed by way 
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of rise and fall, [92] not-self in the sense of proceeding 
uncontrolled, whence the opportunity for excitement and so 
on with respect thereto on the part of one who is wise ? For this 
is the implication here, as it is also where the heard and so on are 
concerned. Next, he starts to indicate, by way of “When for you, 
Bahiya” and so on, full understanding as to abandoning, along 
with path-fruition, that subsequently ensues!4! for one 
established in full understanding as to the known and full 
understanding as to judging. Herein: 

When (yato): when (yada), or alternatively since. For you : 
te=tava (alternative grammatical form). Then (tato): then (tad@), 
or alternatively therefore. Therewith (tena): with that seen and so 
on, or alternatively with that lust and so forth that is subject to 
the seen and so on142, This is what is said: “Bahiya, at such time 
as, or alternatively as a result of that reason by means of which, 
there will be for you, as you are practising the method spoken 
of by me, with respect to the seen and so on merely the seen and 
so forth, through unequivocal awareness as to their own nature, 
at that time, or alternatively as a result of that!403 reason, you will 
not be in concert with that lust and so on!44 that is subject to the 
seen and so forth, you will not be either excited or blemished or 
deluded, or alternatively you will not be subject, in concert with 
the seen and so on, (thereto,) on account of your being one for 
whom lust and so on are abandoned!405", Then you, Bahiya, will 
not be therein (tato tuam Bahiya na tattha): when, or alternatively 
since, you will be neither excited with1406 that lust 4??, blemished 
with that anger, nor deluded with that delusion!408, then, or 
alternatively therefore, you will not be therein, in that seen and 
so on, you will not be attached, established, either in that seen 
orin that heard, sensed and cognised, by way of craving, conceit 
and (wrong) view thinking “This is mine, this Iam, this is for me 
the self'—to this extent there is indicated, by causing full 
understanding as to abandoning to reach the summit, the plane 
of the one in whom the àsavas have been destroyed. Then you, 
Bahiya, will be neither here nor there nor, additionally, in both (tato 
tuam Bühiya nev’ idha na huram na ubhayamantarena): when1409 
you, Bahiya, will not be therein, subject to the seen and so forth, 
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with that lust and so on, then you will be neither in this world nor 

in the next world, nor also14109 in both1411, This alone is the end of 
dukkha (es’ ev’ anto dukkhassa): for this alone is the end, this the 
demarcation, limitation!412, of dukkha in the form of the - 
defilements and of dukkha belonging to the cycle!415; for this 
alone is the meaning in this connection!414—it is, moreover, 
wrong on the part of those who seek reference to an intermediate 
becoming (antarabhavam) by seizing upon the phrase 
ubhayamantarena. For the existence of an intermediate becoming 
isaltogether rejected in the Abhidhamma. The term antarena!415 
(additionally) israther one elucidating an additional alternative, 
this therefore being the meaning in this connection: “Neither 
here nor there nor, as a further alternative, in both”. Or 
alternatively the term antarenal416 is after all one elucidating an 
intermediate state as an alternative!4!?, when its meaning 
becomes: "Neither here nor there, nor is there, moreover, any 
other place!418 intermediate to both". [93] Furthermore!419, 
those who142 still say that there is an intermediate becoming by 
seizing unmethodically upon the meaning ofsuch sutta-passages 
as “An antaraparinibbiayin” (e.g. A iv 70ff) and "Those who are 
become or those seeking becoming”!421 (Khp 8) are to be 
rebuffed!422 with “There is no (such thing)”, since the meaning 
of the former sutta-passage is that he is an antaraparinibbayin 
since he attains parinibbànal4?3 (parinibbayati) by way of 
remainderless defilement-parinibbana through attaining the 
topmost path midway (antară), without having gone past the 
midpoint of his lifespan in this place and that amidst the 
Avihas!424 and so on, not one who has become in an intermediate 
becoming, whilst the meaning of the latter (sutta-passage) is 
that those who, in the former word, are spoken of as "those who 
are become" (bhütà), are those in whom the àsavas have been 
destroyed, being those who are merely become, (but) who will 
not become (again), (whereas the latter,) being the antithesis 
thereofl425, (and spoken of as) “those seeking becoming" 
(sambhavesino) since it is becoming (sambhavam) that they seek 
(esanti), are sekhas and puthujjanas on account of the fetters 
giving rise to becoming!426 not having been abandoned; or 
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alternatively!4?? those beings who, out of the four wombs!428, 
are egg-born and womb-born are called “those seeking 
becoming” so long as they do not break the egg-membrane and 
the caul-membrane, being called “those who are become” upon 
emerging outside that egg-membrane and caul-membrane!49, 
whilst the moisture-born!490 and those springing up 
spontaneously are called “those seeking becoming” during the 
first moment of consciousness!43!, (but) are called “those who 
are become” from the second moment ofconsciousness onwards, 
or else they are “those seeking becoming” so long as they do not 
attain any posture other than that in which they were born, 
being thereafter “those who are become”. For when there is a 
straightforward meaning that follows the (canonical) Pali, what 
business is there in postulating an intermediate becoming of 
unspecified capacity!452 ? 

(There are,) however, those!433 who state the reasoning1494 
to be as follows, viz. that an appearance can be seen in different 
regions!435 without any interruption to!456 the dhammas 
occurring!437 by way of (thatentity's) continuity, that, as with!488 
the continuity, even, of a non-conscious (entity) 1439, such as 
paddyl49 and so on, so14!! ought there also to be an appearance 
in different regions without any (such) interruption where the 
continuity of one that is conscious is concerned, and that this 
method applies where there be an intermediate becoming!*2, 
and not otherwise. In that case, (such) reasoning ought to be 
spoken of where approaching! here in (but) a moment from 
the Brahmaloka is concerned, or where going from here (in but 
a moment) to the Brahmalokais concerned, on the part of one 
possessing potency who has attained mind-controll4resolving 
that the body should conform with mind!45, if dhammas are 
required to occur, under all circumstances, in a region in which 
they lack interruption!446, even if14?? the sphere of potency!448 
on the part of those possessing potency be unthinkable. Such 
is the same in this case too, on account of the statement that [94] 
“The ripening of karma is unthinkable” (A ii 80)—therefore 
this is imply mere speculation on their part. For dhammas are 
in their own nature dhammas having an own nature that is 
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unthinkable—in some places they!49 appear in a region in 
which they are interrupted by way of conditions, in some places 
in aregion in which they are not (so) interrupted. For instance, 
a reflection or an echo and so on!496, that is arisen by way of 
conditions, is detected coming into being in a location such as 
a mirror or a mountain and so forth!4, (that is to say) in some 
region other than that in which (there was an occurrence of) 
the conditions (that gave rise to it) such as the face or the sound 
and so on1452; therefore one ought not to cite everything as 
evidence under all circumstances!453, Thisis, in this connection, 
(the meaning) in brief—a detailed exploration of talk 
concerning an antarübhaval55* (intermediate becoming) 
providing evidence for the illustration!455 of the reflection can, 
however, be acquired from the Sub-commentary on the 
Kathàvatthupakarana!456, Others maintain, however, that it is 
becoming in (the sphere of) sense-desires that is spoken of1457 
as idha (here), becoming in the formless (sphere) as huram 
(there), (and) becoming in (the sphere of) form as 
ubhayamantarena (between both!458), (still) others that idha is 
the internal bases!459, huramthe external bases, ubhayamantarena 
the concomitants of consciousness!460, Or alternatively they 
state idha to be dhammas in the form of conditions, huram 
dhammas that have arisen as a result of conditions, 
ubhayamantarena conceptual-dhammas!461, None of this in the 
Commentaries. Thus by means of “That with respect to the seen 
there will be merely the seen” and so on, it is, firstly, dhammas 
belonging to the triple world, that are fourfold by way of the 
seen and so forth, that are to be included!462; that since it is 
contemplation ofthe foul, of dukkha, ofimpermanence!465 and 
of non-self as a result of avoiding the seizure!464 (of anything) 
therein!465 as lovely, happy, permanent andselfthat is indicated, 
itis (secondly) vipassana that is very briefly talked of, along with 
the lower purifications; whilst by means of this "Then you, 
Báhiya, will not be therewith", it is ( finally) the path that is 
talked of on account of its being the extirpation of lust and so 
on that is implied, by means of this “Then!466 you Bahiya, will 
not be therein" the fruit, and by way of "Neither here" and so 
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forth that {pari}nibbana-element!467 that is without remnant of 
substrate—this is how itis to be regarded. For this reason, “And, 
moreover...the heart of Bahiya...was...liberated from the ásavas" 
was said. Through that briefly-worded teaching, (the heart of 
Bahiya, the Wood-robed One was) through not clinging 
(anupàdaya), through not grasping, immediately (tava-d-eva), at 
that very moment, notafter an interval of time, liberated (vimuca), 
liberated, let loose, by way of liberation through extirpation and 
by way of liberation through tranquillization, from the àsavas 
(asavehi), from the lusts for sense-desires and so on1468 that have 
acquired the name "ásavas" on account of its being upto (4) the 
summit of becoming (as to space or) upto (2) change-of-lineage 
(as to mental states) that there is their flowing (savana), their 
proceeding, and on account of their similarity to spirituous 
liquor (dsava), such as (that made from) madira (fruit) and so 
on in the sense that they are of long fermentation!469, [95] For 
it was whilst he still!470 was hearing Dhamma from the Teacher 
that he cleansed the precepts!47!, established vipassana based 
upon the concentration of mind!?? thereby acquired, 
immediately brought all the āsavas to destruction on account of 
hisrapid superknowledge!4?, and reached arahantship together 
with the discriminations. Being urged on by the nature of the 
Dhamma, following the occurrence ofthe nineteen (knowledges 
associated with) reviewing!474, after he had become, as one who 
had cut across samsara’s stream, one bearing his last body and 
one by whom the cycle had been brought to an end, he begged 
the going forth from the Lord. When asked "Are you complete 
as to bowl and robe ?", he said “(I am) not so complete". Then 
the Teacher, having said to him14/5 “In that case, seek out bowl 
and robe", departed, for which reason "Then the Lord, (having 
exhorted Báhiya, the Wood-robed One, with this brief 
exhortation,) departed" was said. 

Itis said that whilst performing the Dhamma of the recluse 
for twenty thousand years!476 within the Teaching of the Ten- 
Powered Kassapa, he failed to act sympathetically by way of 
either bowl or robe towards even one monkin the belief that "It 
behoves the monk to acquire the requisites by himself!477 and 
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then, in acting as one should with such alms!478, himself alone 
make use of them", as a result of which he came to lack the 
prerequisite for the higher ordination byway of “Come, monk !”. 
But some say it is said that, when practising robbery in the forest 
after he had armed himself with bowand quiver upon becoming 
a robber when the world was empty of a Buddha, he saw a 
Paccekabuddha, pierced him with an arrow out of greed for his 
bowl and robe and then took that bowl and robe, and that it was 
for this reason that the Teacher failed to give him the going 
forth with the status of (one ordained by way of) "Come, 
monk !", knowing thata potency-made bowlandrobe would not 
arise for him. It was him, too, whilst wandering about seeking 
bowl and robe, that a cow, bumping into him with force, 
struck!479, causing him to reach the end of his days, with 
reference to which “And not long after the Lord had departed, 
a cow with a year-old calf collided!489? with Bahiya, the Wood- 
robed One, and deprived him of his life" was said. Herein: 

A cou urth a year-old calf (gavi tarunavacchà): a yakkhini in the 
form of a a cow (dhenu) with a year-old calf. Collided with 
(adhipatitva): overpowered, trampled upon. Deprived him of his 
life (jività voropesi on account of resentment acquired in a 
former existence!48!, [96] gave rise!482 to thoughts of revenge 
simply at the mere sight of him, struck him with her horn and 
deprived!483 him of his life. With the business of the meal 
performed after having wanderedin search ofalms, the Teacher 
saw the body of Bahiya, as he was emerging from the city 
accompanied by a good many monks, fallen on a rubbish-site 
and ordered the monks saying: "Monks, stand at the door to 
some household, solicit!484 a couch, carry this body away from 
the city, set fire to it and then construct a stüpa". The monks 
acted accordingly. And, having so acted, they moreover went to 
the vihara, approached the Teacher, reported that they had 
completed the task, and then asked of his future state. Then the 
Lord informed them of the fact that he had attained parinibbana. 
The monks then asked: “You, Lord, speak of Bahiya, the Wood- 
robed One, as one who has attained arahantship. When did he 
become one who had attained arahantship ?" And!485 when he 
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said "At the time he heard Dhamma from me”, (they asked) 
"But when was Dhamma talked of by you to him ?" "As I was 
stationed within an inner street this very same day when 
wandering in search of alms!486", "That Dhamma that was 
talked of by you, Lord, as you were stationed within an inner 
street must be of a trifling amount!487—how did he cause 
distinction to come into being through such a limited amount ?" 
Having uttered this verse in the Dhammapada: 


"Better even than a thousand verses whose words are not 
connected with the goal is a single word ofa verse upon hearing 
which one becomes calm " (Dhp 101) 


indicating "Why, monks, do you measure my Dhamma as 
trifling or abundant ? Better than countless thousands of verses 
that are not connected with the goal is a single word of a verse 
that has that goal as its basis", he then accorded that venerable 
one a chief place saying "This one is chief, monks, of my savaka 
monks!48 who are of rapid superknowledge, that is to say, 
Bahiya, the Wood-robed One!489” (A i 24) indicating that “This 
one is worthy of worship, not only on account of his parinibbana 
but also on account of his being chief of those savaka monks of 
mine who are of rapid superknowledge", [97] with reference to 
which "Then the Lord, (as he wasreturning from his almsround 
following the midday meal) after having wandered in Sávatthi in 
search of alms...Bahiya, the Wood-robed One, monks, has 
attained parinibbàna" was said. Herein: 

Following the midday meal (pacchabhattam): following the 
business of the midday meal. As he was returning from his 
almsround (pindapàtapatikkanto)*99: who was on his way back!491 
from seeking his almsfood. It is on account of this pair of words, 
also, that he was spoken of as!492 one “with the business of the 
meal performed". Carry it away (nīharitvā): take it outside the 
city. Set fire to it (jhàpetha): burn it. And then construct a stüpa for 
him (thiipan c’ assa karotha): and then, after collecting Bahiya's 
bodily relics, construct a cetiya for him. He then states the 
reason therein to be: “For a fellow brahmacarin of yours, monks, 
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has finished his time". This is its meaning: he who was a fellow 
brahmacarin (sabrahmacürt), in that it was that same (samanam) 
holiness (brahmam) as yours—which holiness (brahmam), in the 
sense of being best!495, is that Dhamma consisting of practice of 
the higher morality and so on, that you, jointly observing same, 
follow!494—that he followed (acari)1495, has, through reaching 
the time for dying, finished his time; therefore carry him away 
on the couch, set fire to him and then constructa stüpa for him. 
What is his destiny (tassa kā gati): what destiny, out of the five 
destinies, constitutes the rebirth-process!496 for him; or 
alternatively gati is accomplishment!4?7, meaning how did he 
conclude things!498—as ariyan or as puthujjana. Future state 
(abhisamparayo): after passing on1499, (is his state that of) arising 
in (anew) existence!509 or alternatively the cessation of existence. 
Although the fact that he had attained parinibbana had been 
made manifest, as to its import, simply through that injunction 
concerning construction of a stüpal9?! for him, nonetheless 
such monks as did not know as much asked "What is his 
destiny ?", or alternatively asked the Lord in that manner 
desiring to have him make (that import) more public. Wise 
(pandito): wisel902 (pandito) since it is through wisdom 
(pandena'505) that he has gone, has continued on, from here 
(ito), on account of his having attained that insight associated 
with the topmost path. He practised : paccapadil904- patibagji 
(alternative grammatical form). A Dhamma consistent 
(anudhammam): a Dhamma!95 in the form of the course that 
consists of the purification of morality and so on. With Dhamma 
(dhammassa): with Dhamma that is supermundane. Or 
alternatively, aDhamma consistent (anudhammam1506): a Dhamma 
in the form of the ariyan paths and their fruitions. With Dhamma 
(dhammassa): with Dhamma in the form of nibbana. And he was 
not one (to vex) me on the basis of Dhamma (na ca mam 
dhammadhikaranam vtheseti): and he was not one to vex me for 
the sake of a Dhamma-teaching, on account of his having 
practised as instructed. For whoever hears Dhamma, or grasps 
a meditation subject, in the Teacher's presence, and does not 
practise as instructed, is known as one who vexes the Teacher, 
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with reference to which "Perceiving the vexation, I spoke not 
amongst Manu's breed of that competent!507, choicest Dhamma, 
Brahma” (Vin i 7 = D ii 39 = Mi 169 = Si 138) was said. Or 
alternatively, and he was not one (to vex) this basis of Dhamma: na 
ca mam dhammadhikaranam=na ca imam dhammadhikaranam 
(alternative grammatical form1508), This is what is said: he was, 
on account of his having practised properly, not one to vex this 
Dhamma of mine!509 in the form of the Teaching that constitutes 
the root-cause of exit from the dukkha belonging to the cycle. 
For the one who is of poor practice, in splitting that Teaching, 
[98] is known as one who delivers a blow on the Teacher's 
Dhamma-body. But this one, having caused that which is right 
practice to reach the summit, attained parinibbàna by way of 
that nibbana-element that is without remnant of substrate, for 
which reason “Bahiya, the Wood-robed One, monks, has attained 
parinibbana” was said. 

Fathoming this matter (etam attham viditva): fathoming in all its 
modes the fact that the elder!510 Bahiya had attained parinibbana 
by way of that nibbana-element that is without remnant of 
substrate and likewise the fact that the destiny of those in whom 
the ásavas have been destroyed who have attained parinibbana 
is one hard to be ascertained by puthujjanas!5ll, This Udana 
(imam udanam): gave rise to this Udana elucidating the majesty 
of parinibbàna that is without foundation!512, Herein: 

Wherein (yattha): in which nibbana{-element}!513 water finds 
no footing, and earth and!514 heat and wind (also) find no 
footing, find no foundation. Why!515 ? On account the fact that 
nibbana’s own nature is that of being unconditioned. For 
therein no trace!516, even, of conditioned dhammasis witnessed. 
Stars (sukka): planets, constellations and stars (tārakā) that have 
acquired the name “stars” (sukkā) on account of the brightness 
(sukka) of their light!5!7, Do not sparkle (na jotanti): do not 
illustre. Nor is the sun manifest (adicco nappakàsati): nor does the 
sun, even, though capable of pervading, within asingle moment, 
three continents!518 with light, illumine with the power of its 
light!519. Therein the moon does not lustre (na tattha candimà bhati): 
though there be brightness, even the moon, with its pleasingly 
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cool emissions!520, is not brilliant by way of its own effulgent 
moonlight due simply to its absence!52! in that nibbana. He says 
“Therein the gloom is not found” with reference to the suspicion 
that if there be therein neither sun nor moon and so on, then 
there might be merely permanent darkness, as with the 
Lokantara!522, for it is not possible to speak of the gloom when 
there is an absence of forms!523, And when the brahmin sage 
through sage-hood has experienced (this) for himself (yadà ca attana 
vedi muni monena brahmano): when, at which time, at the moment 
of the topmost path, the brahmin in the form of the ariyasavaka, 
who has acquired the name of “sage” (munt) as a result of his 
being endowed with the knowledge associated with the path 
that has (itself) acquired the name of "sage-hood" (monam) on 
account of (its involving) being sagacious (munanatol5?4) as to 
the four truths, and (as a result of his being endowed) with the 
(three) sagacities with respect to body and so on!5?5, has, 
through thatsame knowledge consisting of penetrationreckoned 
Jas sage-hood (monam), experienced}526, penetrated, nibbana— 
avedi19?! (alternative grammatical form) also being a reading, 
meaning has penetrated, has come to know—for himself, wholly 
of his own accord, having set (such) at first hand after abandoning 
such things as hearsay and so on, then he is freed from form and 
formless, from happiness and dukkha—then, following his having 
come to know that nibbàna, (he is) thereafter1528 (freed) from form, 
from states involving form, five-constituent becoming and one- 
constituent becoming being!529, in this way, included, from 
formlessness, from states involving an absence of form, [99] 
formless becoming uncontaminated by that form, which!530 is 
also spoken of as four-constituent becoming, being, in this way, 
included, from happiness and dukkha, from the cycle of happiness 
and dukkha that is one arising under all circumstances; or 
alternatively, from form, from relinkingin the world of form, from 
formlessness, from relinking in the formless world, from happiness 
and dukkha, from relinking in the sphere of sense-desires, for 
sense-desire-becoming is one in which happiness and dukkha 
are intermingled. So the Lord indicates, by means of this pair 
of verses too, that "My son Bahiya’s destiny of nibbana is of such 
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a form", in that he is set free utterly and absolutely from that 
entire cycle. 

The exposition of the tenth sutta is concluded. 

And concluded is the exposition of the Enlightenment 
chapter. 


Sat. 
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Notes 


1 On what follows, cp DA 26ff, MA i 3ff, SA i 4ff, AA i 4ff; also 
Khp-a 100ff and Sv-pti 43ff. Severalissues become clearer after 
consulting Sv-pt, perhaps the work of the same Dhammapala 
responsible for the present work, such passages being referred 
to where necessary in the notes. 

2 Reading akhyatapadam with Be Se SA AA for text's 
akkhyatapadam, Ce DA akkhyatapadam, MA akkhatapadam. 

5 Padavibhago; Sv-pt i 43 explains this to be into their different 
types (padanam viseso), not the separation/analysis of same 
(padaviggaho). This suggests I may have been wrong when 
adopting the reading of padavibhago at Vv-a 326 in favour of 
padaviggaho, although the translationis notaffected. However, 
at Ud-a 345 padavibhago cannot mean anything other than 
separation/analysis of the words. 

* These last three are unique to Ud-a, although Sv-pt i 44 points 
out that they are included in DA (and in the other cties) by the 
presence of the term àdi (and so on). 

5 The verse is quoted in full below; PED claims wrongly, sv jata, 
that this verse also appears at Miln 333. Nànamoli's translation, 
at MR&I 106, viz. “Much profitable [action] can by one thus 
mortal born be done", wrongly implies that "thus" (evam) here 
qualifies “one mortal born”, thereby obscuring the fact that its 
sense of comparison stems from its being correlative of yatha 
(just as). 

6 Reading evam te patikkamitabbam with Be Se M (DA MASA 
evam patikkamitabbam); text Ce AA omit. 

7 Sampahamsane; so all texts, including Khp-a, it therefore not 
being clear why Nànamoli takes this as pahamsane, praise, at 
MR&I 106. 

8 So Se S MA and Sv-pt i 45 for text's evam evam, Ce Be DA AA 
Khp-a and SA i 228 evam evam. According to the story (and its 
cty, summarised at KS i 199 n 2), the wife referred to spoke 
always, and only, by way of Namo tassa Bhagavato Arahato 
Sammásambuddhassa. 

3 Sampatiggahe; or agreement with. 
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19 Cp Ud-a 126 below for a definition of these terms. 

11 Avadharane; cp Ud-a 211, 377, 434 for similar. Nànamoli 
asserts that the meaning here is “memorizing”, adding that this 
sense is not listed by PED (MR&I 106 n 11), but it is unclear why 
he should have thought this, since “memorizing” in no way fits 
the present context. 

1? Reading vo with Be Ce SA for text's Se A DA MA AA Khp-a và; 
AA on Ai 190 is silent. 

13 Woodward notes that “At this point D(hammapiála) deserts 
B(uddhaghosa)'s version", although it would perhaps be more 
correct to say that he simply continues the explanation foundin 
the commentary before him which adds three further uses of 
evam not found in the commentaries (DA MA SA AA and 
Khp-a) before Buddhaghosa. Those other cties continue, at this 
point, by saying svayam idha àakàranidassanávadhàranesu 
datthabbo (this same is, (however,) in the present case, to be 
regarded as having the sense (a) of mode, (b) ofpointing to and 
(c) of emphatic affirmation), which same recurs at the top of 
Ud-a 9, immediately following Dhammapála's ensuing 
‘digression’, when the present account rejoins that of the other 
cties. 

14 Ce Be Se read evam ete for text's D Sv-pt evam su te. 

15 Ákáro; otherwise rendered “mode” in this discussion of evam. 
16 Woodward attributes the whole quotation (evamgatàni 
puthusippayatanàni evamvidho evamakaro) to D i 51, even 
though evamvidho evamákarois not to be found there; Be treats 
these instead as two separate quotations, attributing the latter to 
"D112 (Be) = Vini 5 (Be)", although no such readings appear 
at the appropriate places in the PTS editions of these texts. 

17 Literally, past participle of gacchati, to go; cp Ud-a 130, 287 
below for further idiomatic uses. 

18 Vidhayuttagatasadde; printed, at Sv-pti 44, as vidhayutta-gata- 
sadde. But I suspect that Dhammapila is here supplying three 
instances of words of this type that can be prefixed by evam, viz. 
evamvidha, evamyutta (= Skt evamyuktam, whose use in Pali is, 
however, not attested by any dictionary) and evamgata—cp also 
Ud-a 152 where vidha, yutta and gata are also listed. This view 
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may find further support from the fact it is around evam that 
present discussion revolves. 

19 Untraced, and therefore difficult to translate correctly out of 
context—roughly, “You (plural) should not think so/in such a 
way". Woodward treats thisand what follows as asingle quotation, 
Ce and Be as two, Be attributing the latter to “Di 13 (Be) = Vin 
i 5 (Be)”, although neither seems to appear at the appropriate 
place in the PTS editions of these texts. Sv-pt cites instead, at this 
point, the preceding example of evam in the sense ofa question, 
viz. “So (evam) did these, well-bathed, nicely anointed, with hair 
and beard trimmed, with garlands and ornaments bedecked... ?", 
as indeed it should if the argument is to be sustained, for this, 
and “Ofa lifespan of so (evam) long aterm” are here being given 
as examples, respectively, of evam in the sense of a question and 
in the sense of measurement which might be misconstrued as 
evam in the previous sense of mode. The introduction of "Evam 
vitakkitam no tumhehi” may therefore point to a scribal error. 
20 Reading pucchanakaraparimanakaranam with Be Se Sv-pt for 
text’s Ce pucchanakaranam. 

21 Reading visesasabbhavato with Be Sv-pt for text's Ce Se 
visesasambhavato. 

22 Reading evamsaddo with Ce Be Se Sv-pt for text's manus 
?5 Perhaps since evam byà kho (precisely so) is explained at MA 
ii 103 as evam viya kho (like so); cp also Sadd 626, quoted CPD, 
sv evam. 

24 Ce Be read àkáravisesavacano for text's Se Sv-pt 
akaravisesavacako. 

25 This statement, common to Ud-a and Sv-pt, would appear to 
contradict Dhammapala's argument, for “Precisely so (evam)” 
was earlier given by him as an example of evam in the sense of 
(mere) mode, rather than one of specific mode. It is possible, 
given that Dhammapala at this point turns rather abruptly to a 
discussion of how the above, more general modes of evam can 
acquire a different sense when used in a restricted fashion, that 
some intervening section of the text has become lost. 

?6 Reading ete with Be Se for text's Ce eke, referring back to the 
examples of evam in the sense of a question and evam in the 
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sense of measure. This sentence is missing in Sv-pt. 

27 Woodward's váca-kattà is surely to be read as vacakatta (= Skt 
vacakatva), abstract of the preceeding vacako. 

28 Upam4na; the verb upameti means to measure one thing by 
or against another, which probably reinforces the argument for 
the Pali speaker. 

29 Upamana-udaharanani yujjanti; Sv-pt upamadisu udaharan4ni 
uppannani honti. 

30 Ce Be read abhedataya, Se bhedanaya, for text's codan’ àyam 
(which I take to be in error for codanàáyam, locative), Sv- 
pt coditatta. It is possible that Dhammapala is here citing a 
specific category of comparison. 

31 Se Sv-pt add sattena. 

32 Reading maritabbasabhavataya with Be Se Sv-pt for text's Ce 
caritabbasabhàvataàya. 

33 Reading malàgunasadisiyo with Be Se Sv-pt for text's Ce 
malagunasadisata yogato. 

34 Sappurisüpanissaya; so all texts. Sv-ptreads sappurisapassaya, 
the support of sappurisas ( - sávakas), which seems much more 
likely to have been the true reading. 

35 Text °adi, Sv-pt ?àdi, Ce Be Se ?adito. 

36 Puppharasitthàniyato. 

37 Reading aniyamato with Ce Be Se Sv-pt for text's aniyata. 

38 This, and the other quotations that follow, refer back to the 
earlier statements at Ud-a 6 above. 

39 Sv-pt states, slightly less cryptically, that since their mode of 
comparison is spoken of in a non-restrictive manner by way of 
the wordyathà, itis fitting to say that the word evam has the sense 
of illustrating the mode of comparison, whereas "It has been 
handed down with respect to comparison" was said since that 
mode of comparison, upon being restricted, becomes, as to its 
sense, the comparison itself. 

40 Reading hamsanam udaggatakaranam with Ce Be Se Sv-ptfor 
texts hamsana-udaggatakáranam; the entry in CPD, sv 
udaggatakaranam should be suitably emended. 

41 Reading samvijjamanagunanam with Se Sv-pt for text’s Ce Be 
vijamanagunanam. There can be little doubt that 
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samvijjamanagunanam pakarehi hamsanam is here intended as 
a quasi-etymology of sampahamsanam. 

42 Reading tattha with Ce Be Se Sv-pt for text’s tatha. 

43 Reading àdikhumsanasadda? with Be Se Sv-pt for text’s Ce 
adisu vasalasadda?. 

44 Reading °saddanam with Ce Be Se Sv-pt for text’s ^saddam. 
45 This example, and that which follows, appear in inverted 
order in text Ce Be; I follow Se and Sv-pt, which list them in the 
order in which they appear at Ud-a 6f above and in the other 
cties. 

46 Reading vutto with Sv-pt for all texts' vuttam. 

47 Avikatam; Se Sv-pt vibhàvitan ti vinnayati. 

48 Reading pucchaya katàya with Ce Be Se Sv-pt for text's 
pucchakakatha. 

49 Ahitadukkhavahabhavena; Sv-pt °bhāve, concerning the fact 
that. 

50 This part of the sentence is wanting in Sv-pt. 

} 51 Ce Be Se treat these as two separate quotations, which I follow; 
text inserts ti before sutthu, thus taking them to be threefold, 
whilst Sv-pt prints them as a single quotation, viz. “So be it, Lord, 
it is good, Lord, it is well, Lord” is therefore what is meant. 

52 That is, in the phrase evam me sutam currently under 
discussion. At this point Ud-a briefly rejoins the other cties. 
53 That is, Ananda. 

54 From here onwards, cp also It-a i 20ff. 

55 Vacanam; cp Jinavacana at Ud-a 3, Pavacana at Ud-a 265, 268. 
56 Nananayanipunam; Nànamoli takes this at MR&I 107 as 
“which is [that of one] expert in many methods", which 
interpretation seems unlikely given the explanation below. 

57 Atthabyanjanasampannam; rendered by Nanamoli (MR&I 
107) as "perfectin the meaning and theletter", which translation 
may be based on the explanation given in Sv-pt on which see 
note 85 below. Attha, however, could perhaps be better taken 
as “meaningfulness” or "sense" here, though I retain the neutral 
word "meaning" for overall consistency. 

58 Dhammatthadesanàpativedhagambhiram; also at Miln 21. 
Rendered by Nànamolias "profoundinteachingand penetrating | 
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ideas and meanings" at MR&I 107 and by I. B. Horner as "skilled 
in the penetration of the teaching on the substance of the 
Dhamma” at MQ i 28f; whilst PED sv takes atthadesanà as 
"interpretation", or "exegesis". But none of these accord with 
the explanation given at Ud-a 10 below. 

59 Cp D ii 109 = A iv 308, where the Buddha is said to teach 
various classes of men and devas, on each occasion assuming an 
appearance (vanna) and voice (sara) identical to that of his 
audience (DA 560 and AA iv 148 insisting, however, that he 
remains, in reality, of a golden complexion and Brahma-voiced 
(cp Ud-a 127) throughout). With this may be compared the 
incident at D ii 211f during which Brahma Sanamkumára 
multiplies himself thirty-three times and then sits on the divans 
of each of the devas of the Thirty-three instructing them in such 
a way that each thinks he addressing himself alone, DA being 
completely silent on the issue. M i 249, however, states that 
although each person thinks, when the Lord is teaching 
Dhamma, that he is teaching Dhamma solely concerning him, 
matters ought not to be so regarded. 

60 So Ud-a 11 below. 

6! Eken’ akarena; I take it that this is intended asa qualification 
of what would ordinarily follow—that is, that the sutta about to 
follow is one recounting the Word of the Lord in that particular 
mode in which it came to be heard by, in this case, Ananda, 
which may well not be the same mode in which it came to be 
heard by others, given the fact that that Word is one toreach the 
ear-channel in a manner suited to each person’s individual 
mode of speech. On the other hand, it might be argued that it 
always had the same content, irrespective of the mode in which 
it was received. 

62 Ud-a and Ita at this point part company with the other cties, 
elaborating, in a fashion almost identical to that of Sv-pt, on the 
foregoing compounds. Woodward notes, quite wrongly, that 
the digression commences only with the elaboration on *one of 
divers miracles" at the foot of Ud-a 9. 

63 I take it that veditabbam at the top of Ud-a 11 qualifies the 
whole of the preceding elaboration on the foregoing qualities 
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of the Word of the Buddha. 

64 Ce Se It-aread visayadibhedena, Be assadadivisayadibhedena, 
Sv-pt adharadibhedavasena (also recorded as a vl in Be), for 
text's visayadibheda?. Sv-ptwould seem to confirm the meaning 
of visaya here to be that of “topic for discussion"—cp also SED 
sv visaya, where this is one of five types of adhikarana, and Ud-a 
22 below. Be, on the other hand, would seem to mean “by way 
of division into sweetness and so on and topicfor discussion and 
so forth". 

65 Not listed by PED. This term is taken by Bhikkhu Bodhi as 
“non-deliberation” and by Nanamoli (Ppn 676f and DD 242) as 
“uninterest”, which latter reference was however emended by 
Lance Cousins to read “inactivity”. It would seem to denote the 
failure to busy oneself (occupy oneself) with something. Cp 
Vibh-a 198 = Vism 585, where there is given the example of 
ignorance not thinking that it has to give rise to the formations, 
. nor the formations that they have to give rise to consciousness. 
66 Cp Vibh-a 198f = Vism 584f where these four are explained. 
67 Be Se Ita ca; text Ce Sv-pt va. 

68 For further information on these five methods, see e.g. Nett 


2 (Guide 6) and Guide xli-xliii; I adhere to Nànamoli's - 


translations of the various terms so as to facilitate comparison 
with such sources. 

69 Reading naya va with Be Se for text’s Ce It-a Sv-pt va; this 
reading is listed as a vl in It-a, as it also is in Sv-pt where, if 
adopted, the semicolon should follow nananaya rather than 
naya. 

70 Paligatiyo. 

71 Reading tà ca with Be Se It-a Sv-pt for text’s Ce tava. 

72 Anupannatti; cp Vin ii 282, v 1f and B Disc v 396 n 5. 


75 Sangahadivasena; Bhikkhu Bodhi suggests we take this as "by | 


way of combinations and so on" or “by way of the four bases of 
beneficience (sangahavatthu)". On the latter (which I take 
instead as "the bases of popularity"), cp Ud-a 104 below. 

74 Samayavimutta; cp A iii 173 and AA iii 292 which explain as a 
mundane liberation through the temporary suppression of the 
defilements. 
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75 Presumably thapana here denotes the suspensions of the 
Patimokkha referred to at Vin ii 241f. 

76 One of the seven books of the Abhidhammapitaka. 

77 [t should be noted that neither of the two explanations that 
follow has anything to do with the classifications of disposition 
to which Nànamoli draws our attention at MR&I 107 n 13. 

78 Reading so ca sassatadi° with Be Se It-a (Sv-pt te ca sassatadi?) 
for text's Ce sovacassatadi°; that this is the correctreading seems 
confirmed by the discussion of biases at Ud-a 141 below, based, 
in turn, upon Ptsi 123 and Vibh 340fin which adherence to such 
views as eternalism is listed as an example of a bias. 

79 Reading apparajakkhatadi? with Be Se It-a Sv-pt for text's Ce 
apparajakkhadi®. 

80 Attajjhasaya; cp Ud-a 29, below where this forms one of four 
reasons for the delivery of a sutta. 

81 Reading attajjhdsayadiko eva và (Ce ca) aneko ajjhasayo 
anekajjhasayo with (Ce) Be Se Ita for text's attajjhasayádito eva 
f ca aneko ajjhāsayo. Cp also Ud-a 141 below. 

82 I here deviate from the punctuation of Be which seems to 
imply that isit only the latter type that constitute its origination. 
83 Or perhaps “meaningfulness” or “sense”; cp n 57 above. 

84 Siladi; It-a kusalädi, that which is skilled and so on. 

85 Sv-pt explains instead that it is because it is complete/perfect 
in its meaning and formulation, on account of the fact that 
nothing needs to be added, thereafter giving what follows as an 
alternative explanation. Cp next. 

86 Text Ce insert ca, Sv-pt và, after samannagatatta; Be Se It-a 
omit. Cp previous. 

87 Probably *classification" would have been better, for the 
reasons given in the note at Ud-a 6 above. 

88 So Ce Be Se Ita Sv-pt; text omits. 

89 Here, too, and for the same reason, I adhere, by and large, to 
the translations found in Nànamoli's Guide, although certain 
inconsistencies are to be found between the renditions, and 
ordering of the various terms, on p xxx and thosein the table on 
the opposite page. For nirutti is rendered “language” on p xxx, 
but "Linguistic" in the table, just as “mood” is given as the third 
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of the six terms on p xxx (asitisin Sv-pt and all editions of Ud-a) 
but as the sixth in the table. The only changes I have made are 
to translate pada as “word” rather than "term" and byanjana as 
“formulation” rather than “phrasing”. As a whole, I would 
prefer the terms to be rendered, respectively, as follows: 
highlighting, making manifest, revealing, classifying, clarifying, 
describing, letter, word, formulation, language, mode, and 
designation. 

90 Cp D i 212ff # Ai 170ff (quoted Pts ii 227) for details; also D 
iii 103f on the second of these. 

91 Visaya; it is not clear what these divisions are. 

92 Cp Bv-a 34. 

93 It is, of course, impossible to sustain the choice of “miracle” 
throughout all the various interpretations of patihariya 
Dhammapila spells out below; in this, initial, explanation, we 
could perhaps take pati-hariya as “re-pellent”. I therefore insert 
miracle within single quotation marks in what follows so as to 
remind readers that other renderings might equally be in order. 
Cp also Nanamoli, Ppn 414 n 5. 

94 Reading ragadikilesapanayanato with Be Se Sv-pt for text's Ce 
95 Reading ye with Be Se Ita Sv-pt for text's Ce te. 

96 Reading pi with Be Se Ita Sv-pt; text Ce omit. 

97 Atthagunasamannagate; PED and CPD list atthaguna only in 
the sense of “eightfold”, but cp SED sv astaguna. The term 
vigatüpakkilese (with its impediments departed) recurs at Mi 
22 = A iv 177, where it forms one of eight qualities predicated a 
heart, concentrated by way of the fourth jhana, and ready to 
turn its attention to the three knowledges. Since we find 
vigatüpakkilese paired below with samáhite, another of those 
eight qualities, and since the performance of these miracles 
presupposes prior acquisition of the fourth jhana, it would seem 
reasonable to suppose that it is to those same qualities that the 
presentinstances of atthagunarefer. Sv-pt reads vigatapakkilese, 
presumably in error, since neither PED nor CPD has any entry 
for apakkilesa. 

98 Reading hata(p) patipakkhe with Be (Se It-a) Sv-pt for text’s 
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Ce tam tam patipakkham. 

99 Na; Ce omits. 

100 Reading vattum with Ce Be Se Sv-pt for text’s It-a vuttam. 
101 Sace; It-a yasmà. 

10? Bodheti, literally awakens. 

105 Pati-, as a verbal prefix, usually does the same job as the 
English prefix "re-", for which reason we could also translate, 
more colloquially, "When he had re-entered”. 

104 So Be Se It-a Sv-pt for text’s Ce patihariyam. 

105 So Ce Be Se It-a Sv-pt for text’s pacca. The view that text may 
well preserve a better reading, viz. paccaharitabbam < pati + 
aharitabbam, seems ruled out by the fact that pacchà here has, 
presumably, also to qualify the gloss pavattetabbam. 

106 Or with respect to the concentrated heart etc. 

107 Or expelling; itis not entirely clear what this process involves. 
108 Reading haritesu pacchà haranam patiháriyam with Be Se 
Ita Sv-pt for text's Ce patiharitesu paccaharanam patihariyam. 
109 Catutthajjhanamaggehi; Se It-a ?maggena. Cp 
catutthajjhanam maggo ca below. 

110 Reading haritesu with Be Sv-pt for text's Ce Se It-a hatesu, 
slain. 

111 Parasattanam; Ita parasantane, in the continuity of others. 
112Nimittabhitato tato vā agatam, It-a tasmim và nimittabhütam 
tato và agatam, Sv-pt tasmim và nimittabhüte tato và agatam. 
Meaning obscure. 

113 Ud-a and It-a now continue alone. Cp Asl 22 for similar; the 
translation at Expos 28 is, however, difficultat times to reconcile 
with the PTS edition of the text, since this is, as pointed out at 
p xiv, based instead on two Burmese mss, plus a number of other 
ancillary works. 

114 Cp Ud-a 20 below. 

115 Vohara; or their intention, since it is presumably the second 
of the four meanings of vohaàra, given at Ud-a 332 below, that is 
implied. 

116 Tanti-atthadesanatabboharabhisamayasankhata; It-a reads 
tantitanti-atthatantidesana và tadabhisamayasamkhata (which 
Be lists as a Khmer vl). 
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117 Cp Ud-a 136, which alludes to the fact that the fruition ofa 
root-cause is known as attha. 

118 Reading hetuhetuphalatadubhayapannattipativedha- 
sankhata và with Ce Be (Se It-a hetuphala?) for text's và. Asl 22 
(where the compound itself does not appear) seems instead to 
suggest that all three preceding items should become the object 
of such penetration. 

119 Anupacitakusalasambharehi; It-a anupacitasambharehi. 

120 Duppariyogaha; cp SA iii 113 on S iv 376: alhakagananaya 
pamanagahanattham durogaho, difficult to dive into with the 
aim of taking its measure by way of enumerating its alhakas (a 
certain liquid measure); also Miln 70. It-a (in keeping with Asl 
22) reads instead dukkhogalhà, at the same time inverting the 
order, viz. dukkhogalha alabbhaneyyapatittha ca rather than 
alabbhaneyyapatitthà duppariyogaha ca. 

121 Apubbam acarimam; literally, neither earlier nor later. 

122 Gahanüpago hoti; It-a gahanüpago hutva atthadhigamaya 
hoti. 

123 Reading Buddhanam buddhanubhavo with Be Se for text's 
Ce buddhànubháàvo; cp Ud-a 127 below for similar. At A ii 80 we 
encounter the equally repetitive Buddhanam bhikkhave 
buddhavisayo acinteyyo (unthikable, monks, is the Buddha- 
range of the Buddhas) which AA iii 108 explains as buddhanam 
visayo sabbannutanànadinam buddhagunanam pavatti ca 
anubhàvo ca (the range of the Buddhas, the occurrence and the 
majesty of the special qualities of the Buddhas, such as their 
omniscience and so on). Woodward’s note referring us at this 
point to DA 27 would seem spurious. 

124 DA MA SA AA and Khp-a rejoin Ud-a and It-a. 

125 Text Ce insert eva; Be Se and other cties omit. 

126 Satimantànam; this and the nexttwo terms, viz. gatimantanam 
and dhitimantanam, are rendered by Woodward, at GS i 19f, as 
“of retentive memory", “of good behaviour" and “resolute”. 
They also recur at M i 82f, where they are rendered by Miss 
Horner, at MLSi 109, as “possessed of mindfulness, attentiveness 
and resolute energy" and by Nanamoli (A Treasury of the Buddha's. 
Words, iii 253) as “perfect in mindfulness, attentiveness and 
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memory”. I think, however, that gatimant (literally, possessing | 


motion) must mean some kind of mental agility, or nimbleness, 
rather than mere attentiveness—cp Majjhima-tikà ii 255 (Be), 
which explains gatimantànan ti atisayaya nanagatiya yuttanam; 
and Vinaya-tika ii 325 (Be), which explainsin terms of ánagatiyà 
samannagata gatimanta ti. Woodward, however, notes (GS i 19 
n 6) that gatimant means, according to Dhammapala, “good at 
walking" but fails to give his source. This would have been 
useful, since the cties on the two passages in question differ 
somewhat, AA i 286f stating: imass' eva ca therassa 
buddhavacanam gahetvà dhàáranakasati annehi therehi 
balavatara ahosi; tasmà satimantanam aggo nama jato. Ayam 
eva c' ayasma ekapade thatvà satthipadasahassani ganhanto 
satthara kathitaniyamen’ eva sabbapadani janati; 
tasma gatimantanam aggo nama jato. Tass’ eva c' àyasmato 
buddhavacanam ugganhanaviriyam sajjhayanaviriyam 
dhàranaviriyam satthu upatthanaviriyan ca annehi asadisam 
ahosi; tasma dhitimantànam aggo nama jato; and MA ii 51f.: 
satiya ti Adisu padasatam pi padasahassam pi vadantassa vadantass' 
eva ugganhanasamatthata sati nàma. Tad eva adhàrana- 
upanibandhanasamatthatà gati nàma. Evam gahitam dhàritam 
sajjhayam katum samatthaviriyam dhiti nama. It may also be 
noted that Ud-a inverts the order of the first two categories. 
127 Pubbaparakusalo; explained in detail at AA iii 300f. Cp also 
Nett 3, 32, rendered by Nanamoli (Guide 9, 55) as “consecutive- 
sequence”. 

128 Be Se It-a read annathá ti for text's Ce na annathi ti ca na. 
129 Be Se It-a read sã na for text's Ce n’ eva. One can only assume 
that in such cases sàis supposed to refer back to desanā, whereas 
the real object ofvinnatumissurelythe (understood) expression 
Bhagavato vacanam (the Word of the Lord). Cp next. 

130 This seems to be an allusion to Ananda’s rhetorical question 
at Ud-a 9 above, for Sv-pt i 47 at this point continues instead by 
saying: “For the Lord’s teaching is of unthinkable majesty. And 
granted this be so, this statement, viz. ‘Who is there capable of 
ascertaining in all its ways’ becomes justified, whilst reference 
(dassanam) to the power of retention is not inconsistent, on 
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account of its being implied that this does not deviate from the . 
mode in which (the Word of the Lord) was heard. For thisis not, 
in this connection, a delivery/preservation with a difference in 
meaning (atthantarataparihàro), on account of the fact that the 
two meanings have one and the same scope (visaya)—otherwise 
(1taratha) the elder would end up being one both capable and 
(ca) incapable where reception, in every possible way, of the 
Lord's teaching is concerned", which may or may not be an 
expansion on Ita i 22 which at this point continues as follows: 
“For consistency with the mode in which such was heard is itself 
the power of retention. For this is not, in this connection, a 
delivery/preservation with a difference in meaning 
(atthantaratapariharo), on account of the fact that the two 
meanings have one and the same scope—otherwise (itarathà) 
the elder would end up being one either capable or (và) 
incapable where reception, in every possible way, of the Lord's 
teaching is concerned”. Itis not entirely clear to me whether the 
concluding reservation introduced by itarathà is occasioned by 
(a) the identity between the mode in which the Word of the 
Lord was heard and its subsequent retention; or (b) the non- 
identity between that mode and the mode in which it was taught. . 
131 Text and Ita both print the compound as sutakara- 
virujjhanam, which must however surely be resolved into sutakara 
+ avirujjhanam. 

132 Cp DA 28, MA i 4, SA i 5f, AA i 6, Khp-a 101, Ita i 22. 

133 Save for Saddhatissa's translation of the Suttanipata, this 
sense of maya is not apparent in any of the existing translations 
of the source cited, viz. KS i 208, GD ii 9, and Woven Cadences 
13. 

134 Cp GD ii 160 on Sn 81. 

135 MA i 89, however, glosses me here with mayham. 

136 Ud-a and It-a now continue, with slight variations, alone; cp 
also Sv-pt i 47f for similar. 

137 Sasantàne; It-a sakasantine, Sv-pt sasantatiyam. According 
to Bhikkhu Bodhi, the threefold classification with respect to 
one's own continuity refers to that continuity as agent 
(instrumental), passive subject (dative) and owner (genitive). 
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138 Niyakajjhattasankhate; cp Ud-a 189, 374 (+ Asl 46) below and 
Vism 156, 349, etc. 

139 Yo paro na hoti so attà; apparently a quotation, but so far 
untraced. Cp Vism 450, 473 where the khandhas which are 
internally within one's own (niyakajjhattam) are distinguished 
from those which are external, belonging to another (para) 
Merson. 

149 Text Ce insert pi; Be Se Sv-pt omit. 

141 Sv-pt adds sāmi, genitive, thus completing the triad. 

142 Cp DA 28, MA i 4, SA i 6, AA i 6, Khp-a 101, Ita i 23. 

143 Vissuta; Khp-a khyata, that of being celebrated. 

144 Kilinna; Khp-a ragabhibhita, that of being overcome with 
lust. 

145 This sentence is unique to Ud-a, It-a and Sv-pt. 

146 Reading eva tam tam attham with Be It-a Sv-pt for text’s Se 
etam attham, Ce evam attham. 

147 Reading tattha with Ce Be Se Ita for text’s tatha hi 'ssa. 

j 148 Senaya pasuto; rendered by Nanamoli, at MR&I 108, as 
“proceeding with an army”, but it seems more likely that pasuto 
here either represents Skt prasita, from V 2. si (cp SED sv 2. 
prasita which gives the meaning of “darting along”, and, by 
extension, “onslaught” etc.), per se—from which same root 
sena (in Pali usually “army” but in Skt, in addition to “army”, 
more literally “dart”, “missile” or “spear”) is itself derived—or 
else trades on the existence of this secondary meaning. A subtle 
word-play is therefore probable, although all is in the ranges of 
speculation until the source itself is traced—a handwritten 
amendement at AA i 6 (2nd ed. 1973) attributes the quotation 
to “DA 28; MA i 4”, but this is absurd, since these are merely 
parallel passages. It may also be noted that the present exegesis 
goes on to make use of two further (and surely distinct) senses 
of pasuta. 

149 Misquoted by Nanamoli as gamana; it is not clear why 
gacchanto here replaces gamana in the above list of senses of 
suta. 

150 Nànamoli takes this as "Of one who sees the famous (suta) 
True Idea", which is neither grammatical nor in accordance 
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with the cty. 

151 Vissutadhammassa; cp Ud-a 101 below. 

152 Avassutam; literally “oozing”, “leaking”, etc. and, by extension, 
^wet" in the sense of sexual arousement, which however in 
English seems applicable only in the case of females. Also at 
Ud-a 172, 297, 306 below. " 
153 Kilesena kilinnakilinnassa; DA MA SA AA omit kilesena. 
Khp-a reads instead ragabhibhitassa, when overcome by lust. 
154 Cp AA iii 31 which explains sutam as the base in the form of 
sound; also Ud-a 91 below where the sensed is explained as the 
basein theform ofsmells, flavours and tangible objects together 
with the consciousnesses that have these as their objects. The 
seen must therefore be understood as ontologically distinct 
from the cognition of same. 

155 Khp-a 102 reads instead: idha pana sutan ti 
sotavinnanapubbangamaya vinnanavithiya upadharitan ti va 
upadharanan ti va (but here the meaning is either that of being 
considered, or else that of considering, during that process of 
consciousness that is preceded by ear-consciousness). Thatis to 
say, "considering" (upadhàranpa) here stands for the sixth, 
seventh and eighth of the seventeen moments of consciousness 
(cittakkhana) that constitute one cittavithi (thought-process)— 
viz. sampaticchana (receiving), santirana (investigating) and 
votthapana (determining)— preceded by the fifth moment of 
that process, namely ear-consciousness. Nànamoli takes 
upadharana to mean “the act of recording”, which terminology 
would seem more appropriate in the case of the sixteenth and 
seventeenth moments of that process, viz. tadarammana 
(registering). 

156 At this juncture, Ud-a and It-a seem to follow the basic 
pattern of the other cties but with interpolated materialin some 
cases similar to that in Sv-pt. 

157 Reading sutasaddasannidhàne payuttena with Ce Be Se Sv-pt 
for text's sutasaddasannidhàpanena. 

158 Reading °sotadvarikavinhananantaram with Ce Be for text's 
?sotadvarikavinnánantaram. 

159 Se reads sotavinnánasampaticchanádisotadvàrika- 
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vinnananam tadabhihatamanodvarikavinnanànan ca 
kiccanidassanam (points out the function of the ear-door 
consciousnesses of ear-consciousness and receiving and so on 
and of the mind-door consciousnesses directed thereto—I 
assume that ?tadabhihata? here is in error for ?tadabhinihata?, 
as per Sv-ptbelow) for text’s Ce Be sotavinnanasampaticchanadi- 
sotadvarikavinnanànantaram uppannamanodvarikavinnana- 
kiccanidassanam; whilst DA MA SA AA Khp-a Ita read 
sotavinnanadivinnanakiccanidassanam (points out the function 
of the consciousnesses of ear-consciousness and so on—but 
which is taken by Nanamoli as “is the demonstration of 
consciousness’s function as ear-consciousness, etc.”). Since Sv- 
pt i 48 states that by “and so on” there is to be understood the 
inclusion of the consciousnesses associated with the five doors, 
such asreceiving and soon, and ofthe mind-door consciousnesses 
directed thereto (adisaddena sampaticchanadinam 
pancadvarikavinnananam tadabhinihatánan ca manodvarika- 
vinnananam gahanam veditabbam) it would seem that Nanamoli 
is probably wrong in taking ?vinnana? as singular. 

160 So Be Sv-pt for text's Ce Se Ita evam. 

161 Reading °phalatta with Be Se Ita for text's Ce ?balattà. 

162 Assavanabhavapatikkhepato; Nanamoli “since its not having 
been heard is denied”. Ud-a and It-a now continue alone. 

163 Gahanam; or inclusion. 

164 That is, with emphatic affirmation. 

165 Reading tam with Be Se It-a Sv-pt; text Ce omit. 

166 Anadhikagahanam; It-a omits. 

167 Reading saddo with Be Se It-a Sv-pt; text Ce omit. 

168 Reading atthapohana? with Be (Sv-pt atthapoha’®) for text's 
Ce ?atthajoyana?, Se It-a °atthamohana’®. 

169 Text It-a và; Sv-pt ca. 

170 Reading avadharanatthe và evamsadde with Be Se (Ita 
avadhàrapatthe va itisadde, Sv-pt avadharanatthe ca evamsadde) 
for text's Ce avadharanattho và evamsaddo. 

171 Niyamattho; Ce aniyamattho. 

172 Tadapekkhassa; presumably the aforementioned sense of 
emphatic affirmation. 
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173 Sambhavati. 

174 Reading assavanabhàáva(p)patikkhepo with (Be) Se (Ita 
asavanabhavappatikkhepo, Sv-pt assavanabhavapatikkhepato) 
for text’s Ce savanabhavapatikkhepato. 

175 Reading ?nidassanatà ca veditabbà with Be Se It-a for text’s 
Ce °nidassanan ti veditabbam. 

176 Savanahetusavanavisesavasena pi sutasaddassa; It-a reads 
savanahetusavanavisesavasena padattayassa, Sv-pt 
savanahetusunantapuggalasavanavisesavasena padattayassa, 
suggesting that sutantapuggala (the individual hearing it), the 
middle term of latter, may once have been present also in Ud- 
a and It-a. Ud-a and Ita seem to use this as a summary of what 
precedes, Sv-pt instead as an introduction to what follows. I 
presume that the first of these three phrases denotes evam, the 
second me, and the third sutam, and that this statement is to be 
taken as a summary of the whole explanation upto this point, 
since we are about to embark upon a new one. 

? 177 Other cties rejoin at this point, Ud-a and It-a incorporating 
lengthy elaborations not found in the other works. 

178 Sv-pt i 49. 

179 Pavattibhavappakasanan ti pavattiya atthibhàva- 
ppakasanam—Sy-pt. 

180 Or distinguished, referred to. 

181 So text, DA MA SA (niddisitabbadhamma) AA Khp-aand Sv- 
pt; Ce Be Se read nidassitabba, It-a nidassita. 

182 Niddisitabbabhàvato; It-a nidassitabbabhavabhavato, Sv-pt 
niddisitabbattabhavabhavato. Cp also the note at Ud-a 131 
below. 

183 Paccámattham; not listed by Childers or PED, whilst SED has 
no entry for pratyamrsta. Also at Ud-a 14, 15. 

184 Reading hi with Be Se; text Ce omit. 

185 Reading savanavinnanappabandhapatibaddha with Be It-a 
(Sv-pt sadharanavinnanappabandhapatibaddhatta) for text's 
Ce savanavinnanappabandhanam patibaddha, Se 
savanavinnanapatibaddha. 

186 Niddeso; or designation—cp Ud-a 9 above. 

187 Reading nànarammanappavattiyáà with Ce Be Se (Ita 
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nanarammanassa pavattiya) for text’s DA MA SA AA 
nanappakarappavattiya. Perhaps the real reading, on basis of 
the preceding paragraph, should be nanappakararammana- 
ppavattiya, associated with the occurrence, in various ways, of its 
objects. 

188 Reading °sabhavatta with Be Se It-a for text's Ce °bhävattā. 
189 Reading kattuniddeso with Ce Be Se It-a SA AA for text's DA 
MA Khp-a kattaraniddeso. Cp MR&I 109 n 18 where, however, 
Nànamoli discusses the compound as though he had the reading 
of kattu? before him. 

190 That is, of that continuity of consciousness. But, as Sv-pti 50 
points out, this is said as though the one possessed thereof were 
other than that continuity of consciousness, despite the non- 
existence, in the highest sense, of anyone who is agent apart 
from that continuity of consciousness. For it is the audible 
dhamma that forms the objective field for the act of hearing, on 
account ofthe fact that itis the continuity of consciousness, that 
occurs by way of that act of hearing, that constitutes, in the 
highest sense, the agent, or else on account of the fact that the 
occurrence of consciousness by way of hearing is itself that act 
of hearing, just as it is (that same audible dhamma) that forms 
the objective field for the agent in such an act. 

191 Reading °dharanassa with Be Se It-a for text's Ce “dharanaya. 
Sv-ptreadsinstead upadharantassa here, for thatwhich considers, 
thus reminiscent of Ud-a 12 above. 

19? Byapara; or deliberation—cp note at Ud-a 9 above. 

195 Sattavisesavisaya; It-a sutavisesavisayà, but cp Sv- 
pt sattavisayatta. 

194 Reading tathà with Ce Be Se AA Ita for text's tatha, DA MA 
SA Ita tattha. If the latter reading is adopted (and Sv-pt rather 
implies that it should be, in that it states that evam, as a 
specification of the function of the individual, isa non-referential 
concept, whereas sutam, as a specification of the function of 
consciousness, is a referential concept), then we should have to 
translate as "herein", treating what follows as an expansion of 
the foregoing paragraph. 

195 Saccikatthaparamattha; also at Ud-a 394 below. Saccikattha 
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(the real sense) is explained, at Sv-pti 51, as bhütattha (the sense 
of having taken place, or real), paramattha (the highest sense) 
as uttamattha (the ultimate sense), these equations being made 
use of in what follows. 

196 Avijjamanapannatti; or concepts/ descriptions for what does 
not actually exist, and perhaps similar to Bertrand Russell’s 
“The present king of France is bald”. The point is that there is, 
in the real sense, in the highest sense, nothing to which they 
refer. 

197 Ud-a and Ita-a now continue alone. 

198 Reading saddadhigamaniyassa with Be Sv-pt for text's Ce Se 
saddhadhigamaniyassa. 

199 Cp Pugg-a 171f (JPTS 1913-14), Compendium 198ff, and A 
Manual of Abhidhamma 379ff; also MR&I 109 n 19. These are 
(1) referential concepts; (2) non-referential concepts; (3) non- 
referential concepts by way of those which are referential (such 
as one possessed (non-referential) of the six abhinnas 
(referential) ); (4) referential concepts by way of those which 
are non-referential (such as the voice (referential) of a woman 
(non-referential) ); (5) referential concepts by way ofreferential 
concepts (such as eye-consciouness, “eye” and “consciousness” 
both being referential); and (6) non-referential concepts by 
way of non-referential concepts (such as the son of a king, 
neither of which are referential). 

200 So Be Se It-a Sv-pt for text's Ceanumaànattho. Bhikkhu Bodhi 
states that he prefers the latter reading, which would then link 
up with the foregoing “hearsay”; but, as already noted, saccikattha 
and paramattha are glossed, in Sv-pt, with abhütattho and 
anuttamattho, and it would therefore seem that these latter 
terms are here being substituted for their former counterparts. 
201 Reading anussavadihi with Ce Be Se It-a Sv-pt for text’s 
amanussavadihi. 

202 Reading riipasaddadiko with Be (Se rüpasaddarasadiko) It-a 
(Sv-ptriipasaddadisabhavo) for text’s Ce ruppanadiko. Bhikkhu 
Bodhi makes the important observation that these are the first 
two of the six external sense bases and both instances of things 
having an own nature, just as deforming and experiencing are 
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the characteristics of the rüpa- and vedana-khandhas, adding 
that “for this reason, it seems to me to make good sense to 
replace sadda (sound) by vedanà (feeling/sensation), thus 
paralleling the dhammas and their sabhavas; some texts make 
this replacement, but it seems not to be widely accepted”. 

203 Reading aparamatthasabhàvo with Be Se It-a for text’s Ce 
paramatthasabhavo. 

204 Reading upadayapannatti with Ce Se (Be upadapannatti) 
DA MA SA AA Ita for text's upanidhàayapannatti. 

205 Since me is here the instrumental case; this qualification 
concerning the khandhas is wanting in Sv-pt. 

206 Upanidha(ya) paünatti; Nànamoli takes this as an 
"appositional description" which "simply describes something 
by naming it as a member of a set; e.g. ‘long’ as against ‘short’, 
‘heard’ as against ‘seen, etc.’ " (MR&I 109 n 19). But it seems 
more likely to have its more literal meaning of “contrast” here, 
just as it would seem also to have in its explanation not only at 
Pugg-a 173 (cp next note but one) but also at Abhidh-av-nt 318 
(quoted CPD sv upanidhà(ya)-pannatti), viz. patipakkhabhütam 
ekam pannattim upanidhàya apekkhitva pavattà pannatti. Cp 
also upanidhim at Ud-a 172 below. The fact that sutam is 
explained as a concept based on contrast (with other items 
enjoying existence in the highest sense) strengthens the distiction 
between this and evam and me, which are merely derivative 
concepts (upadayapannatti). 

207 Reading ditthamutavinnate apekkhitva with Be Sv-pt for 
text's Ce dittham sutam mutam vinnatam apekkhitva, Se It-a 
yam ditthamutavinnatanirapekkham na tam. 

208 Reading pathamadini with Be Se It-a Sv-pt for text's Ce 
pathamadim nissaya. This comparison is almost certainly an 
allusion to Pugg-a 173, where this type of concept is discussed: 
ya pathamadutiyadini upanidhaya dutiyam tatiyan ti adika 
annamannam ca upanidhaya digham rassam düram santikan ti 
adika pannapana ayam upanidhapannatti nama. 

209 Nànappakarapativedhasamattho; Nanamoli (MR&I 110) 
“penetration of difference in kind”, but cp Sv-pti 51: etena 
vakkhamAnassa suttassa nanappakaratam duppativijjhatan ca 
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dasseti—by this means he indicates the diverse nature of the 
sutta that he is on the point of uttering and the fact thatitis one 
difficult to pierce. 

210 Ce Be read paccayakaravasena nánappakàrà duppatividdhà 
ca suttantà ti dipitanti (? = dipitam + ti), Se (It-a) 
paccayakaravasena (lobhakaravasena) nānappakārā 
duppatividdha ca sutan ti niddisiyanti, for text's 
paccayakaravasena nanappakara duppatividdha ca suttantà ti 
dipiyanti (which Se records asavl). Ce records avl of suttantani, 
which same is noted by Woodward along with that of suttajjhayati 
ti dissiyati, Be a vl of suttatthà niddisiyanti, whilst It-a i 25 n 14 
records, amongst others in an apparently corrupt passage, a vl 
of sutatthà niddisiyanti. The parallel explanation at Sv-pt i 51 
reads etena vakkhamáànassa suttassa nanappakàratam 
duppativijjhatan ca dasseti. That It-a reads lobhakaravasena 
rather that paccayakaravasenais clearly due to the opening sutta 
of the Itivuttaka being concerned with the abandonment of 
greed, that of the Udana with dependent co-arising; and this 
fact, taken together with Sv-pt, strongly suggests that the present 
statement (like the whole of the discussion) is meant to apply to 
evam me sutam only inasmuch as it introduces the first sutta of 
either text, which would then rule out the (plural) reading of 
suttanta (unless the plural here embraces the first three suttas, 
all of which concern dependent co-arising—Bhikkhu Bodhi). I 
therefore conjecture a reading of paccayákàravasena 
nanappakaratam duppativijjhatan ca suttass' idani dipitan ti. By 
“mode of conditions" is meant dependent co-arising—cp Vism 
522, Vibh-a 130-213, etc. and Ud-a 37, 129 below. 

211 Sutassa; It-a omits. 

212 Reading sammuttham with Ce Be DA MA for text’s 
pamuttham, SA AA pammuttham, It-a muttham. 

213 Text adds va; Ce Be Se It-a omit. 

214 Reading adhiko, here and below, with Be Se It-a Sv-pt for 
text’s Ce adi. 

215 Reading gunibhita, here and below, with Be Sv-pt for text's 
Ce Se It-a gunabhütà; gunibhita is not listed by PED, but cpSED 
Sv. 
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216 Reading pannaya pubbangama ti katva with Be Se (Ita 
pannaya satipubbangamá ti katva) Sv-pt; text Ce omit. 

217 Reading hoti satiyā pubbangamiá ti katva with Se It-a for text's 
yevà ti satipubbangamaya ti katva, Ce Be yeva ti satiya 
pubbangamaya ti katva. 

218 Reading °atthanam with Be Se It-a Sv-pt for text's Ce ?atthena. 
219 Dhammavisayattà; reading °jotakanam aviparitasiddhi 
dhammavisayatta with Ce Be Se for text’s °jotikanam 
aviparitasiddhidhammavisayatta, It-a °jotakanam aviparitakanam 
aviparitasaddhammavisayatta (cp Sv-pt aviparitasaddhamma- 
visayatta). 

220 Reading ayoniso manasikaroto with Ce Be Se DA MASA AA 
Khp-a Ita for text's ayoniso manasikarato. 

221 Pakaranappattassa; cp Skt prakara, “an episodical interlude 
introduced in a drama to explain what follows" —SED. 

222 Pathamabodhisuttam kattha bhasitan ti àdipucchávasena; a 
common means of commencing a cty—cp Inception, p 13; Vv-a 
2 etc. It-areadsinstead nidanapucchavasena, by way of questions 
concerning its source. 

223 Reading savanam samadhanam antarena with Ce Be Se It-a 
Sv-pt for text's savanena-samana-mattena; on samadhanam 
(concentrating), cp Ud-a 196 below. 

224 Sabbasampattiya; explained by Sv-pt as 
atthavyanjanadesakapayojanadisampattiya, successful 
attainment of the meaning, formulation, teacher and motive 
and so on, but rendered by Nanamoli (MR&I 110) as “quite 
unmistakably”. 

225 Sadheti; Nanamoli takes this as “he establishes”, presumbably 
treating Ananda as the subject of the verb, the rest of the 
translation, however, leaving it unclear whether he did this 
within himself or others. But it seems equally likely that the 
statement has a more general application, especially when Sv-pt 
simply states that paying methodical attention is the fruition of 
proper direction of self and the fact that one has previously 
performed merit, whilst non-distraction the fruition of hearing 
True Dhamma and waiting on sappurisas (yathà yonisomanasi- 
karena phalabhitenaattasammapanidhipubbekatapunnatanam 
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siddhi vuttà...evam avikkhepena phalabhütena karana- 
bhütànam saddhammasavanasappurisüpassayanam siddhi 
dassetabba). To this may be added that since the immediately 
following, alternative exegesis explicitly refers to Ananda’s own 
possession of these wheels, it unlikely that Ananda is here the 
subject of sadheti. 

226 In past births—Khp-a 133. 

227 Upassaya; Be upanissaya throughout. 

228 With these four, viz. (i) proper direction of self; (ii) the fact 
that one has previously performed merit; (iii) hearing True 
Dhamma; and (iv) living in association with sappurisas, may be 
compared the four wheels of D iii 276 = A ii 32, viz. (i) dwelling 
in befitting places; (ii) living in association with sappurisas; 
(iii) proper direction of self; and (iv) the fact that one has 
previously performed merit. Cp also Khp V 3 - Sn 260. 

229 It-a reads vikkhittacitto for all texts’ vikkhitto. 

250 [t-a reads saddhammam; all texts omit. 

} 231 Yasmà evan ti—so text DA MA SA AA; Ce BeSe Ita omit. Be 
treatsyassa... nanákàraniddeso as a quotation, presumably taken 
from the foot of Ud-a 13 above where, however, Ce Be Se read 

nanarammanappavattiyá, Ita nànarammanassa pavattiya, for 
text’s DA MA SA AA nànàppakàrappavattiyà, which is also the 
unanimous reading here. 
232 Reading nànattha? with Ce Be Se It-a DA MA SA AA for text's 
nanatta®. 
233 Reading samma a(p)panihitattassa (as above) with Ce (Be 
Se) for text’s SA samma-apanihitattano, Ita DA MA AA samma- 
appanihitattano. 
234 As Sv-pt confirms, these are to be understood as proper 
direction of self and the previous performance of merit, which 
constitute the latter pair of wheels found at D iii 276 = A ii 32. It 
would therefore seem that they are formally distinct from the 
same items mentioned in the immediately preceding paragraph. 
Cp next note. 
235 Dwelling in befitting places and living in association with 
sappurisas, as at Diii 276 =A ii 32. The former of these, dwelling 
in befitting places, thus replaces that of hearing True Dhamma, 


170 The Udàna Commentary 


mentioned above, although itis also fair to say that the attainment 
of this former pair of wheels seems due to such hearing. 

236 Reading samma panihitatto with Se It-a Sv-ptfor text's Ce Be 
samma panihitacitto, one whose heart/mind has been directed 
properly. 

237 Reading °hetiinam with Ce Be Se Ita Sv-pt for text’s °hetu na 
hi. 

238 Asuddhi; It-a avisuddhi. 

239 Be Se It-a Sv-pt read °bhavato for text's Ce “bhavatta. 

240 Rendered, at Dial ii 159, as “You have done well” (!). 

241 Hohisi; text wrongly hohi ’si. 

242 Reading °vasena with Ce Be Se for text’s It-a *vasena. 

243 Ditthànugati-apajanena; cp MA i 111 on M i 16 which 
explains ditthanugatim apajjati by dassananugatim patipajjati. 
Nanamoli renders this "to give effect to (right) view" at MR&I 
122, but as "follow the implications of (Master Gotama's) view" 
at A Treasury of the Buddha's Words, iii 174, the latter being 
rendered at MLS i 22 as “emulate the views (of the honoured 
Gotama)”. But surely it means simply to “enter upon that which 
goes along with (i.e. isin keeping/conforms with) what is seen”. 
Also at Ud-a 57, 415. 

244 Sadhiinam. 

245 Nanamoli’s account seems at this point to become quite 
muddled. For, passing aside the fact that by “purity of the 
material” (at MR&I 111 (line 1) ), there is no doubt meant 
“purity of means”, there seems noreason why, at MR&I 110 n 23, 
he should have opted to render adhigama with the otherwise 
unattested sense of “scribing”, when it clearly refers to attainment 
of one or another of the four supermundane states, as suggested 
by his subsequent mention of lokuttaradhamma in the same 
note, and confirmed by his translation of Vism 442 and 214, a 
work seemingly completed before his translation of Khp-a. Cp 
also Miln 133f, where adhigama is the first thing to go in the 
disappearance of the True Dhamma, whereupon there is no 
understanding of Dhamma even for one who is faring along 
properly. 

246 Pubbe yeva tanhaditthisankilesanam visodhitatta; Ce Be and 
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text punctuate as though this were in explanation of the purity 
of means about to receive mention. I follow Se It-a, not only 
since an absence of craving and wrong view obviously seems 
more pertinent in the context of proficiency with respect to 
attainment, butalsosincean explanatory afterthoughtis needed 
here to balance that which appears in the sequel. Hence, purity 
of aim entails mental purity, purity of means bodily and verbal 
purity—cp how, at Vv-a 60, this same distinction is maintained, 
where purity of aims stems from being a layfollower ( = dwelling 
in befitting places and living in association with sappurisas), 
purity of means from observing the precepts. 

247 Agama. 

248 Sv-pti 54 seems to treat this as an alternative explanation, viz. 
Through purity of means (payogasuddhiyà): through the clarity of 
the means, consisting of hearing Dhamma, preceded by paying 
methodical attention; and likewise there is said "Proficiency 
with respectto the tradition". Or alternatively (such proficiency 
comes about) through the means, consisting of body and 
speech, being without blemish, for the one whose means, 
consisting of body and speech, is completely pure—who is, on 
account of an absence of remorse, one whose mind is not 
distracted—becomes confident in the texts. 

249 Parisuddha; Be It-a suparisuddha. 

250 DA reads thanena, SA thero, for all text’s thane. 

251 Reading °sampattisabbhavam, here and below, with Ce Be Se 
MA AA (vl) for texts DA AA Ita °sampattisabhavam, It-a 
?^sampadam. Sabbhava ( = Skt sadbháva) is not listed by PED. 
252 Cp Ud-a 136 below on these four discriminations. 

253 Reading ?sannidhànato with Ce Be Se It-a Sv-pt for text's 
?panidhànato. 

254 Sotabbabhedapativedhadipakena; Nànamoli *which shows 
penetration of the class of what can be heard". 

255 Cp Ud-a 293 for similar. 

256 Reading manasa anupekkhito with Ce Be for text’s 
manasanupekkhita, Se manasa anupekkhita. 

257 Reading sahitaya with Be for text’s Ce samsiddhaya 
(accomplished by), Se pavaddhitaya (augmented by), It-a 
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parisambandhitaya (fully conjoined with); the choice would 
seem quite arbitrary. These three, viz. hearsay (anussava), 
consideration of reasons (akaraparivitakka), and reflection 
upon, and approval of, Dhamma (dhammanijjhanakhanti), 
form three of a set of five at M ii 170, S ii 115 and S iv 138; and 
it is of interest to note that MA iii 426 (on M ii 173) states that 
when one reflects upon, and approves of, Dhamma, the thought 
“In this case it is morality that is talked of, in this case 
concentration” (mentioned above by Dhammapala) presents 
itself. 

258 Cp Vism 606, 693 on the three full understandings; also Ud-a 
191f below. 

259 Paricita; explained as repetition (sajjhayita) at MA ii 253, but 
taken by Nanamoli as “consolidated” at PD 173. It would seem 
to mean making such things familiar, and thereby consolidating 
same, by frequent verbal repetition. Cp also Ud-a 293, 323 
below. 

260 Reading °patibaddha with Be Se Sv-pt for text's Ce °patividdha. 
261 Sotavadhana; explained at AA ii 312 on A i 198 as tassa sa- 
upanissayam sotathapanam. Avadhàna is not listed by PED. 
262 Paripunnam; elsewhere rendered “replete”. 

263 Mahata hità; Ita mahato hitaya. Hita is elsewhere rendered 
“well-being”. 

264 Paveditam; Nanamoli “penetrated” ( ? ). 

265 Asappurisabhümim; Sv-pt i 55 explains as akatannutam, 
ingratitude, citing Vin iii 90: "Take the case in which some evil 
monk, having thoroughly mastered the Dhamma and Vinaya 
made known by the Tathagata, appropriates same as his own". 
266 Cp Ud-a 287 below. 

267 Dhammanetti; it is the guide (netti) since it guides (neti) 
beings, as is warranted, in matters pertaining to these seen 
conditions and to the next world, Dhamma itself being that 
guide—Sv-pt i 56. 

?68 Reading dhamme with Ce Be Se DA MA SA AA; text omits. 
Itareads dhammavinaye, which cannot be right since, as noted 
at Ud-a 4 above, tradition attributes rehearsal of the Vinaya at 
the First Council to Upàli. 
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269 On these two, cp Ud-a 185 below. 

270 Cp Ud-a 128, 154. 

?71 Cp Ud-a 224 below. 

272 Dhammarajassa; but explained at DA 249 = MA iii 365 as one 

who became king by gaining the throne justly (dhammena). 

273 Dhammadipassa; Nanamoli “Island of the True Idea”. 

Bhikkhu Bodhi suggests that this and the next term ought, 

perhaps, to be taken, instead, as “the One who is the island of 

Dhamma” and “the One who is the refuge of Dhamma’, since 

any monk or Buddhist has Dhamma as his island and refuge, 

whereas only the Buddha is dhammabhito. However, DA 846, 

in explanation of attadipa and attasarana at D iii 58 (albeit a 

different context), states that one should dwell making one’s 

self an island, etc., adding that no one can be an island for 

someone else, and finally explaining atta (self) in such passages 

as mundane and supermundane Dhamma. Similarly, SA iii 204 

(on S v 154) states that by “dhamma”, in dhammadipa and 
hammasarana, is to be understood the ninefold supermundane 

Dhamma. It would seem to me that even Buddhas, whilst they 

may be said to embody Dhamma, are nonetheless themselves 

subject to that Dhamma; for Buddhas come and go, whereas the 

Dhamma enjoys at all times a continuous existence, and one 

independent of whether there be anyone currently around to 

rediscover and teach it. 

274 Reading kankha with Ce Be Se DA MA SA AA Khp-a It-a for 

text’s kankhe. 

275 Dhamma. 

276 At this point, It-a turns to other matters. 

277 Reading gananaparicchedaniddeso with Ce Be Se DAMASA 

AA Khp-a for text’s gananaparicchedo. | 

278 Reading annasetthasahaya? with Be Se Sv-pt for text's Ce 

annasamsatthàasahàya?. 

279 Reading ayam with Ce Be Se; text omits. 

280 Reading anne with Be Se for text's Ce Sv-pt annatthe. 

281 Reading itth’ eke with Be Se Sv-pt (vl) and M ii 233 for text's 

Ce icc' eke, Sv-pt etth' eke. 

28? Text mispunctuates and therefore attributes the quotation 
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wrongly to D i 187, whilst Sv-pt cites the source, again wrongly, 
as Di 16. 

283 Reading setthe with Be Se (Sv-pt setthatthe) for text’s Ce 
samsatthe. 

284 Or singleness, as in the second jhana—cp the explanations 
at As] 169, Vism 156 and CPD sv. 

285 It is curious that when Ananda was questioned, at the First 
Rehearsal (cp Inception, p 16; also Vin ii 287), about the origin 
of the various suttas, he seems only to have been asked to state 
where the sutta in question was spoken, in connection with 
whom, and (though this point is wanting in Vin) on what 
subject, but never when that sutta was spoken. 

286 On what follows, cp also Asl 57ff. 

287 Samavayo; Nanamoli renders this “event”, which hardly fits 
the explanation found at DA 386, nor that given both here and, 
less fully, in Sv-pt. 

288 Perhaps better rendered “opportunity” in this context; but 
to render samayam as such here might cause confusion, given 
the mention of okàso (opportunity) immediately below. 

?89 Ce reads tiha, Be ti hi, Se ti, for text's ti ha, here and below. 
2 Reading °uppadadikowith Ce BeSeSv-ptfor text’s °uppadako. 
291 Reading ca with Be Se Sv-pt; text Ce omit. 

292 Reading yo with Be Sv-pt for text’s Ce ti; Se omits both. 

295 Ce Be Se Sv-pt read ca...ca for text's và...và. 

294 Pavanasmim; Nanamoli, “on the mountain side”, but 
explained at DA 680 as dense jungle (vanasanda). 

295 Samayo pi kho te Bhaddali appatividdho ahosi, rendered 
wrongly at MLS ii 109 as “at that time this was not realised by you 
Bhaddali”. Cp also MA iii 151, where samayo is explained as 
karanam, reason. 

296 Reading adhippetam with Be Se for text’s Ce adhippeto. 
297 Ce Be read tindukatire ( ? on the bank of the Tinduka) for 
text’s Se DA tindukàcire, DM MA AA Khp-a Asl tindukacire, SA 
tindukacire, with many vll also reading ?tire. DA 365 explains: 
sveva tindukacirasankhataya timbarurukkhapantiya 
parikkhittattà tindukaciram (on account of its being encircled 
by a row of timbaru trees, by a tindukaciram so called), as does 
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MA iii 266 which, however, reads (or misprints) 
tindukakhirasankhataya. Taken by Nànamoli as "Tinduka-tree- 
plantation Park", and Pe Maung Tin (Expos 74) as "surrounded 
by a fence of fig-trees". 
298 So Ce Be for text's Se tassa. 
299 The term manabhisamaya seems only to occur in the stock 
phrase here quoted—in which abhisamaya has been rendered 
variously as "penetration" (Nanamoli, A Treasury of the Buddha's 
Words,i242), "fully mastering" (MLSi16), and “comprehension” 
(KS iv 137; GS i 117, ii 49)—and at Sn 342, where Norman (GD 
ii 37) takes abhisamaya as "full understanding". But it is clear 
that abhisamaya cannot, in manabhisamaya, mean "penetration", 
since Dhammapala here equates this usage with that of pahana 
. (abandoning), at the same time contrasting such usage with 
that in which it has the sense of pativedha (piercing), which 
forms his next and final explanation. The term seems nowhere 
explained, save for the rather uninformative statement at MA i 
187 = SA iii 75 = It-a ii 15, in which itis said that the arahant-path 
first beholds conceit, this being abhisamaya consisting of seeing, 
whereupon that seen is immediately abandoned, like the life- 
faculty of beings who have been seen with a poisonous glance, 
this being abhisamaya consisting of abandoning; and that at 
Sn-a 344, where manabhisamaya is defined as the destruction, 
the wasting away, the abandoning, the relinquishment, of conceit 
by means of the ariyan path. Cp next. 
500 Adhikaranam samayam vüpasamanam apagamo ti 
abhisamayo pahanam. The appearance here of samayam 
(presumably neuter singular)—when samayo (masculine 
singular) might have been expected—clearly calls for some 
explanation. Neither PED, BHSD nor SED has any entry for 
samayam (or, for that matter, for Samayam), and one may 
suspect that Dhammapála has here coined the word (from 
Y gam) to provide a quasi-etymology for abhisamayo, viz, 
adhikaranam samayam, where adhi-is used to explain abhi-, and 
where Samayam replaces samayo; but since adhikaranam has 
such awide range of meaning it is impossible to know which one 
was intended here, and thus how also to take abhisamaya itself. 
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Cp the similar explanation overleaf, and the quasi-etymologies 
at Sadd 419, quoted CPD sv abhisamaya, viz. abhimukhabhavena 
samma eti gacchati bujjhati; and at It-a i 81, viz. abhimukha- 
bhavena và samayo abhisamayo (in explanation of abhisamaya 
as acquisition). The other possibility is that the phrase is simply 
an (untraced) quotation. 

30! Thisseemsto be an allusion to Vism, rather than to Ptsii 104ff 
as stated by Woodward, where, as with much the same at Pts i 
118, abhisamayattho is wanting. Be gives the reference as “Khu 
9 293 pitthe Patisambhidamagge". The implication seems to be 
that oppresing, being formed, torment and change constitute 
the four senses in which dukkha is to be penetrated—cp 
Nànamoli's translation of same (Ppn 563)—rather than five 
separate senses of dukkha, as the same passage is taken at Expos 
77. 

. 302 Reading pativedho hi abhisametabbato abhisamayo with Be 
Se for text’s Ce iha abhisametabbato. 

303 Ekattena; Be ekantena. 

304 Avipphárikata-karanam; Woodward misprints avipphari- 
katakaranam. 

305 Reading dukkhasaccassa with Be Se Sv-pt for text’s Ce 
dukkhasaccasankhatassa. 

906 Text Ce insert và; Be Se Sv-pt omit. 

507 Reading sahakàrikáranasannijjam with Be (Se 
sahakarikaranasanni ijjham, Sv-pt sahakarikaranam sannijjham) 
for text's Ce sahakarikaranataya sannittham; sannijjham 
(presumably < sam + ni + dha) is not listed by Childers or PED. 
508 Literally comes together, etc., but so rendered to maintain 
the connection with samaya, occasion. 

309 Reading ?adhàra? with Ce Be Se Sv-pt for text's ?ahàra?. 
310 So Be (Ce Se sangacchati) for text's samagacchati, Sv-pt saha 
vasati. 

311 Reading uppadadihi sahajátàdihi và ti with Be Se (Ce 
uppádadihi sahajatádihi ti và, Sv-pt sahajatadihi uppadadihi và 
ti) for text’s uppadahthi và sahajatadihi ti và. Uppada (arising) 
forms the first of the three sub-moments into which each 
thought-moment (cittakkhana) is divided, the others being 
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thiti (persisting) and bhanga (dissolution), whilst the co-nascents 

are probably those items constituting the sixth of the twenty- 

four paccayas (conditions). 

31? Kappanamattasiddhenanurtipena; so all texts. Sv-pt reads 

kappanamattasiddhena rüpena, as at Ud-a 22 below. 

313 Karanam; cp Asl 58f, which mentions such phrases as “the 

time of drinking”, “the time of going”, etc., which are presumably 

what Dhammapilaa has in mind here. 

514 Reading avatthànam with Be Se Sv-pt for text's Ce 

adhitthanam. 

315 Seemingly a quasi-etymology—samam saha va ayanam. 

316 Reading avayavasahavatthanam with Be Se Sv-pt for text's Ce 

avayavasabhavatthanam. 

317 Reading etasmà with Ce Be Se Sv-pt for text's eva tasma. 

518 So Be Se Sv-pt for text's Ce sambandham. 

319 Sameti samyojanabhavato sambandho eti... samayo; one cannot 

rule out the possibility of a quasi-etymology for sameti/samaya 
! here. 

320 Sameti...samyuttà ayanti...samayo; cp previous. 

321 Yathabhinivesam; on such adherence, cp Ud-a 149, 239, 338 

below. 

322 Samiti is derived from the same root (sam + i) as samaya. 

323 Not listed by Childers or PED; cp Ud-a 19 above for similar. 

324 Not listed by Childers, PED or CPD. 

325 Or additional, extra, supplementary, etc. 

326 Quasi-etymology: adhiko (=abhi) + samaya, the implication 

being that the term “Abhidhamma” is to be understood as 

“super-Dhamma” (or additional/supplementary Dhamma). 

327 Reading yatha Abhidhammo ti with Be Se for text’s yatha 

dhammam, Ce yathadhammam. Sv-pt omits, at the same time 

giving a different explanation of samaya as abandoning. 

328 So Be Se Sv-pt, here and below, for text's Ce samam. 

529 Quasi-etymology: abhimukham samma etabbo > 

abhisametabbo. 

330 Text, wrongly, abhimukhenabhavena. 

331 Quasi-etymology: abhimukhabhàvena samma eti» abhisameti. 

332 Cp Ud-a 130, 287 below on the connection between linguistic 
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roots involving motion and those involving awakening. 

333 Gahane karanam; Sv-pt udáharanam, the point to be 
illustrated. 

334 Text inserts 'va; Ce Be Se Sv-pt omit. 

335 Presumably this refers back to the statement at the top of 
Ud-a 12 above concerning inclusion of similar terms modified 
by verbal prefixes. 

336 Of the word samaya—Sv-pt. 

337 Muhutta; Nanamoli “hour”. 

338 Reading na utusamvaccharadivasena niyametva (Ce 
niyamitva) niddittho ti ce with (Ce) Be Se (Sv-pt na 
utusamvaccharadivasena niyametva) for text’s ti ce. 

339 Other cties rejoin at this point. 

340 Reading và with Be DA MA SA AA; text Ce Se omit. 

341 Tam attham; Ce sabbam ettha. 

54? Ativiya. 

343 Pak4sa; not listed by PED, but cp Childers, sv pakàso, and 
SED, sv praka$a. Sv-pt explains as manifested (pákatà) by way of 
shaking (pakampana), and the appearance ofa glowin, the ten 
thousandfold world-system. PED does not list this sense of 
pakampana. 

344 For details, see e.g. N. A. Jayawickrama, The Story of Gotama 
Buddha, passim. 

345 Cp Ud-a 149 below for the various miracles that announced 
the birth. 

346 By the four signs—cp Ud-a 257 below. 

947 Sv-pt explains as the time he spent each day in the attainment _ 
of jhàna, and especially that enjoyed for periods lasting seven 
days, neither of which are, however, likely to have been heralded 
by a shaking of the cosmos. What is probably referred to is a 
seven-day attainment of same during one or another (since 
traditions are confused) of the seven weeksimmediatelyfollowing 
the enlightenment, most likely either the first of these (cp 
Jayawickrama, op cit, p 103) or else that during which he was 
shielded by Mucalinda (Jayawickrama, 106f; cp also Ud-a 100ff 
below). Cp Ud-a 34 below for a more general occurrence. 

348 Kicca; Nanamoli "function", at the same time referring us to 
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Vism 203. But this is more likely an allusion to those duties - 
incumbent upon Buddhas, on which cp Ud-a 134, 183, 328 
below. For, as Sv-pt explains, these various occasions are to be 
equated with the preceding ones in the following manner: 
(1) that involving duty utilising knowledge and that involving 
practice with respect to his own well-being with the occasion of 
his enlightenment; (2) that involving the ariyan silence (cp next 
note) with the occasion of his abiding in that bliss belonging to 
these seen conditions; and (3) those involving duty utilising 
compassion, those involving practice with respect to the well- 
being of others and those involving Dhamma-talk with the 
occasion involving a teaching. 

349 Cp Ud 11, quoted Ud-a 106 below: “This pair has to be 
performed byyou, monks, when congregated—either Dhamma- 
talk or the ariyan silence”. 

350 Reading accantasamyogatthe with Ce Be Se; text omits. 

351 Atthasambhavato; taken by Nanamoli as “the meaning 
implied” (MR&I 114) and “the meaning implicit” (MR&I 284), 
whilst CPD sv gives the meaning as “the possibility of a certain 
meaning”. 

352 In the Abhidhamma and Vinaya, by way of the locative and . 
instrumental respectively—Sv-pt. The remainder of this 
paragraph concentrates on the former, that immediately 
following on the latter. 

353 On what follows, cp O. H. Pind, “Studies in the Pali 
Grammarians II.1", JPTS, XIV, pp 175-218; also Asl 61, though 
the translation at Expos 81f (based, according to p xiv, upon 
Burmese editions of the text,) either does not adhere all that 
closely to the PTS edition, or else gets it wrong. 

354 Adhikaranam; Nanamoli renders this “container”, but it 
seems better to take it as “locus”, since it is here an explanation 
of why the phrase in question is in the locative case, and all the 
more so when Sv-pt explains: adhikaranattho ti adharattho. 
3555 Text Ce adhàrassa visayasankhato, Be adharavisayasankhato, 
whilst Se, though reading adharasankhato, nonetheless records 
adharassa visayasankhato as a vl. It is difficult to understand. 
what Dhammapàla means here by the scope (visaya—? or 
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objective field) of the container, despite the fact that it would 
seem common to all editions. Pind, who takes ādhāra as 
"support or substratum", recommends (op cit, p 183 n 20) that 
we read adhàrabhàvasankháto here. 
356 Bhavena bhàvalakkhanattho; Nànamoli renders this 
"meaning of characterization (qualification) of one substantive 
by another [substantive]", which would hardly seem to suit the 
context—cp also Pind, op cit, p 183n19. Asaresult, his ensuing 
translation often borders on the unintelligible. According to 
SED, “bhava can mean the fundamental notion of the verb, the 
sense conveyed by the abstract noun", just as Sv-pt explains 
bhava in terms of action, viz. bhávo nama kiriya, kiriyáya 
kiriyantaralakkhanam bhavena bhàvalakkhanam. Cp also modern 
Sinhala bhavamkriyava, gerund or verbal noun (Charles Carter, 
A Sinhalese-English Dictionary, Colombo, 1965). 
357 Reading °sankhato with Be Se for text’s Ce °sankhatena. 
558 Reading sabhávadhammappavattimattatàya with Be Se for 
jtext's sabhavadhammapavattimattaya. Sv-pt reads instead 
sabhavadhammaparichinno, (time) being delimited by 
dhammas having their own nature, which comes to much the 
same thing, viz. that time exists only inasmuch as there is some 
independent thing whose duration of existence is in need of 
being measured thereby. 
559 Reading adharabhavena with Be Se Sv-pt for text’s Ce 
tabbhavena. 
560 Reading yathà with Be Se; text Ce Sv-pt omit. 
361 Sayanhe gacchati ti; so Sv-pt for all texts’ sayanhe jato ( ? that 
born in the evening). The allusion, though untraced, would 
seem to refer to each day asa unit of time—i.e. time is really only 
the measure of something else which is always disappearing and 
does not exist in its own right. 
362 Untraced; Ce reads yavoyavarasimhi sambhüto, Be yavo 
yavarásimhi samutthito, Se yavo rasiyam samutthito, Sv-pt 
yavarasiyam sambhito, for text’s avayavamhi samutthito, whilst 
Ce also records as further vll sakhávarasibhüto and 
sakhavayavarasimhi sambhüto. Sakha, branch(es) could be 
either singular or plural. 
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365 Ca; Sv-pt và, or. 

364 Ca; Sv-pt va (vl ca). 

365 Reading dhammapunje with Be Se Sv-pt for text's Ce punje. 
366 Reading tattha with Be Se for text's Ce tesam. 

367 [dentified by Pind (p 185) as "Candravrtti [ad Candra II 1 90] 
or the Kasika [ad Pan II 3 37]”, but as “Candravrtti ad Candra II 
1 90 and Kāś ad Pan II 2 37" in the note on the same page. 
368 Reading sattakiriyaya with Be (and Pind) for text’s Ce Se 
sattàya kiriyaya, Sv-pt satta kiriyaya. Satta is not listed by PED but 
cp Childers and SED sv. 

369 Sv-pt adds tasmim samaye. 

370 Reading hoti padatthassa sattavirahabhavato with Be Sv-pt 
for text’s Ce Se paramatthassa sattavirahabhave (Woodward 
misprinting the latter as sattavi-rahabhave). Ifthe other reading 
were adopted, we should no doubt have to take sattavirahabhave 
sati as itself a locative absolute, when we might translate: when 
“On such occasion” (yasmim samaye) is said, this sense is itself 
discerned, viz. when there is an absence of any lack of being 
extant on the part of the entity concerned. Pind prefers to take 
hoti padatthassa (in Sv-pt, which reading is not, however, 
supported by any edition of Ud-a) as hotipadatthassa. As Pind 
points out, Dhammapala is here alluding to the second of 
Buddhaghosa’s two ideas concerning the use of the locative, in 
which yasmim samaye is to be understood as a locative absolute, 
requiring complementation by the locative verb sati, viz. that 
“On such occasion as a skilled thought associated with the 
sphere of sense-desires has arisen” is to be understood as “On 
there being an occasion upon which a skilled thought associated 
with the sphere of sense-desires has arisen”, for one could not 
say that a thought had arisen were the locus and container for 
that thought—its samaya (occasion)—not itself in some sense 
extant. 

371 According to Bhikkhu Bodhi, this refers to the first moment 
of the javana-impulsions in a five-sense-door thought-process. 
372 Reading ajjhenena vasati with Be Se Sv-pt; text Ce omit. 

373 Karanattho; Nanamoli takes this as “the meaning of reason”. 
374 Text Ce insert annena vasati, he stays due to food; Be Se Sv- 
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pt omit. : 

375 Samayo Dhammasenápati-adihi pi dubbiññeyyo; Nànamoli: 
it was difficult for Sariputta and the others to get to know the 
occasion. 

376 Bhagava; Ce Be Se omit. 

377 Reading ca with Ce Be Se; text omits. 

378 Bhikkhu Bodhi has suggested that I add a note to the effect 
that “the statement that the Lord stayed here and there—which 
seems incongruous in this sentence—is employed to conform 
to the sentence structure of the opening of each part of the 
Suttavibhanga, which begins with the story showi ng the 
background to the rule by describing the incident that took 
place when the Lord was staying at one place or another". 

379 So Ce Be Se for text's tasmim. 

380 Mentioned at D iii 220, S v 326 and Asl 129 (where taken by 
translators as "the Ariyan state”, "the Ariyan way of life” and “the 
Ariyan life" respectively, just as CPD sv takes it to mean "the 
f behaviour of the ariyan"), but explained at DA 1006 as fruition- 
attainment, which no doubt accounts for mention of four such 
atItai15. Itcould therefore beunderstood either asan abiding 
thatis ariyan (i.e. supermundane) or asan abiding of those who 
are ariyans (i.e. those who are supermundane). Cp also It-ai 145 
and Ud-a 107 below. 

381 Poránà; Sv-pt explains as atthakathacariya, commentarial 
masters. 

382 So Ce Be Se (and texts in the Abhidhammapitaka) for text's 
tasmim. 

385 And therefore, according to Sv-pt, the inflections of ekam 
samayam and tena samayenain the Suttapitaka and Vinayapitaka 
respectively, should be altered to read ekasmim samaye. 

384 Cp also It-a i 5ff. 

385 Garu; Ce Se It-a garuvacanam. Literally, one who is weighty 
or a heavy-weight (in matters spiritual). 

386 Ayam; It-a Tathagato. 

337 Reading garu gáravayutto with Be MA SA Khp-a for text’s Ce 
Se DA AA Ita Vism garugaravayutto, the latter being taken 
instead by Nànamoli (MR&I 115 and Ppn 224) as “deserving awe 
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and veneration” and by Pe Maung Tin (Pp 241) as “fit for respect | 


and reverence". As already noted, garu (Skt guru) literally 
means a (spiritual) heavy-weight, just as garukaranam can 
mean, in addition to paying someone reverence (gàrava), making 
someone one’s guru. Dhammapila seems first to take the 
compound as “one linked with guruhood” (since he explains 
garava as garubhava), and then as “one fit for reverence” (now 
explaining garava as garukaranam); but the word-play is too 
difficult to capture in English translation—made worse by the 
diversity of readings—and other renderings may be possible, 
even preferable. 

388 Reading setthavacakavacanam with Be Se (It-asetthavacakam 
hi vacanam, Sv-pt setthavacakam vacanam) for text's Ce setthan 
ti setthavacakam vacanam. 

389 [t-a garugaravayutto. 

390 Reading và with Ce Be Se It-a Sv-pt for text's 'va. 

391 Reading visesagarukaranárahatàya with Be for text's Ce Se 
visesagarukaranaditaya, Sv-pt garukaranabhavavahataya, It-a 
garukaranam và satisayam arahati ti (which text also adds, as an 
afterthought, garavaraho ti attho, meaning one worthy of 
reverence). 

392 Sattuttamaguru; or for the guru, the utmost of beings, but 
unlikely given the parallel phrase in DA etc. on which see next 
note. 

393 DA MA SA AA read sabbagunavisitthataya sabbasattanam 
garu, Vism gunavisittha[sabba]sattuttamagarugaravadhi- 
vacanam, for text's Be Se Khp-a Ita gunavisitthasattuttama- 
garugaravadhivacanam, Ce °satthuttama®; cp gunavisittha- 
sattuttamagarubhava at Ud-a 25 below. Garugarava (reverence 
for the guru) is taken by Nanamoli (MR&I 115 and Ppn 224) as 
"respect and veneration" and by Pe Maung Tin (Pp 241) as 
"respect and reverence”. 

394 Reading attho with Ce Be Se Ita; text omits. 

395 Quoted by Nànamoli (Ppn 225 n 24). The explanation given 
in the Niddesa does not entirely accord with that given at Vism 
209ff, with the result that the verse is capable of more than one 
interpretation. 
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396 Bhagi, from bhaga, fortune, but which also has underlying 
notions of dispenser, gracious lord, patron, power, majesty, 
fortune, prosperity, fame, glory, just as Bhaga is also a name for 
the sun-god Aditya (bestower of wealth and presiding over love 
and marriage)—cp for instance how, at Vv-a 116 etc., the 
Buddhais also referred to as Adiccabandhu, kinsman of Aditya. 
397 Bhaji; or one resorting to (various good states)—cp Vism 
212. 

398 Bh4gi; text wrongly bhagi. 

399 Cp Ud-a 125, 267, 404 below; also Vv-a 231. 

400 Of all bad states. 

401 Reading ca with Be It-a; text Ce Se omit. 

402 Bhattava; or one who has devotees (Skt bhakta)—which 
meaning is also given, according to Nanamoli (Ppn 229 n 30), 
by Pm. 

403 Vantagamano bhavesu—Nanamoli (MR&I 116 and Ppn 
226) sees in this the quasi-etymology vantagamano bhavesu. 
104 Reading tasmà tattha with Be Se for text’s Ce tasmim, It-a 
tattha. 

405 Ud-a (and Sv-pt) now continue alone, as does Ita in a 
different manner and in much greater detail. 

406 So text Se Sv-pt; Be Se bhage, since it was the parts that he 
aimed at, which explanation is also offered, according to 
Nanamoli (Ppn 229 n 30), by Pm. 

407 Bhaji; text misprints bhaji, as it does several other aorists in 
this passage. 

408 Cp Ud-a 128 below. 

409 Cp note at Ud-a 148 below. 

410 Be Se read abhipatthayi, sought, for text's yáci patthayi, Ce 
Sv-pt yaci patthayi. 

411 Cp Ud-a 223, 373. 

41? Reading yasan ca with Be Se for text's Ce sayani ca. 

413 Tinàya amannamáàno; that is, considering them to be 
worthless. 

414 [ti pi; Be ime, these. 

415Bhais not listed in this sense by PED, but cp Childers sv bham 
and SED sv bha. The etymology now proposed is bhaga < bhani 


Enlightenment Chapter 185 


* gacchanti. 

416 Presumablyimplying that fortune is astrologically dependent. 
417 Be reads °adibhajanalokavisesasannissayasobha, Se 
?adibhàjanalokagatà sobhà, Sv-pt °adigata bhajanalokasobha, 
Ita ?adibhajanalokavisesasannissaya sobhà, for text's Ce 
?adibhajanalokanissità sobha. Neither Childers nor PED has 
any entry for bhajanaloka, the world of inanimate objects, as 
opposed to the sattaloka, or world of beings, but cp SED and 
BHSD sv. 

418 Be bhàge, fortunes. 

' 419Samatikkamanato; or neglecting, disregarding, transcending, 
etc. 

420 Reading tannivasisattavasasamatikkamanato with Be Se It-a 
for text's Ce tannivasisatte va samatikkamanato; on account of 
his surpassing those beings who are the inhabitants thereof. Sv- 
pt omits. 

421 Other cties rejoin at this point. 

422 Ce Be Se read savanavasena for text’s sangayanavasena; DA 
MA SA AA Khp-a omit. — 

423 Reading vacanena with Ce Be Se DA MA SA AA Khp-a; text 
omits. 

424 DA MA read sareti, causes them to remember, SA AA saveti, 
announces, Khp-a dasseti, indicates, for text's sadheti. 

425 Jivitamadamattam; cp A i 147. 

426 Desako; Ce Be Se desetà. 

427 Reading dhammassa with Ce Be Se for text's DA MA SA AA 
Khp-a ariyadhammassa. 

428 It is not clear why this is introduced here, for it was 
Mahakotthita who was accorded chief place amongst those who 
had attained the discriminations (A i 24; AA i 286), Ananda 
being accorded chief places for the five completely different 
qualities enumerated at Ud-a 11 above. 

429 Reading 'va with Be Se; text Ce omit. 

430 Reading anussutikam na with Be (Sv-pt anussávikam na, Se 
anussaritam na) for text's anussati, Ce anussuti. 

431 Reading garuparamparabhatam with Ce (Be Se Sv-pt | 
paramparabhatam) for text's garuparamparagatam. 
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432 Text Ce insert savanasampattin ca, and the successful 

attainment of hearing; Be Se omit. 

155 Gunavisitthasattuttamagarubhavadipanato; Sv-pt 

gunavisitthasattuttamagarugaravadhivacanabhavato, on account 

of the fact that it is a synonym for reverence for the Guru, the 

utmost of beings distinguished by his special qualities, as at Ud-a 

24 above. 

434 Cp Vin-a 952; MA ii 173; and AA iii 23 where the same is given 

in slightly greater detail. 

435 MA, AA and Vin-a quote, instead, both of the above 

explanations, which may once have also been the reading of 

Ud-a, which concludes the quotation with aseeminglyredundant 

datthabbo, belonging, strictly speaking, only to the second 

explanation. 

436 Cp DA 132; MA i 10f; SA i 13; AA i 15; and Khp-a 111. 

437 Text inserts etam; Ce Be Se omit. 

438 Reading ?samangita?, here and below, with Ce Be Se for 
ftext’s DA MA SA AA ?samangi?. 

439 According to DA 1006, the heavenly abidings (dibbavihara) 

are the eight attainments, and the ariyaviharas the (four) 

fruition-attainments. Cp also note at Ud-a 73 on the former and 

Ud-a 23 on the latter. 

440 SamAyoga; literally combination, conjunction, contact with. 

441 Ce Be read thàananisajjagamanasayana?, Se thàna- 

nisidanagamanasayana, for text's DA MA SA AA Khp-a 

thánagamanasanasayana?. 

44? Ouasi-etymology: viharati « vicchinditvà harati. 

445 Quasi-etymology: viharati « vividham harati. 

444 Ninnagaya; cp Ud-a 427 below. 

445 So Be Se for text's Ce Nelanjalà. 

446 Or "faultless"—cp Ud-a 313 below. 

447 Literally, the “Black (or Blue or Green—nila) Water". 

448 Reading etam with Ce Be Se; text omits. 

449 Cp Ud-a 305 below for an explanation; we ought perhaps to 

take bodhirukkha in this second explanation as “the Bodhi’s 

Tree”. 

450 Reading pi with Be; text Ce Se omit. 
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451 Woodward (mis)punctuates tena bujjh' antena, but I take - 
this to be instrumental of the present particle of bujjhati, viz. 
bujjhantena. i 

452 The fragrant root, Andropogon Murictum; Nanamoli (Guide 
216 n 867/2) states that this meaning (upon which Childers, 
PED, CPD and SED are unanimous) does not fit the present 
context. But there seems no reason why the usira should not be 
used here as the basis of a comparison. 

453 Although according to Ud-a 425, this denotes the first twenty 
years of his forty-five year mission. 

454 Reading kaladesadesakapadesa with Be for text's Ce Se 
kaladesakadesapadesa (which Woodward misprints as kāla- 
desaka-desa-padesa—since the last member of the compound is 
surely apadesa). . 

455 On what follows, cp It-a i 33f. 

456 Reading bhàsitavacanassa yeva sahgaho katabbo with Be Se 
Ita for text’s Ce bhasitam vacanam yeva sangahetabbam. The 
meaning is not affected. 

457 Reading ciratthiti? with Be for text's Ce Se It-a thiti*; cp the 
last of the opening verses at Ud-a 2 above. 

458 Reading ?desa? with Be Se It-a; text Ce omit. ! 
459 Vatthu; It-a parisápadesa. Vatthu here refers to the reason 

for the utterance of the sutta in question—cp Inception, p 13, 
where Ananda is asked “on what subject” (kismim vatthusmim) 
the Brahmajàlasutta came to be uttered. 

460 Reading saddheyyà ca with Be Se It-afor text's Ce sasaddheyya. 
461 Reading upanibaddho with Be Se for text's sa-upanibandho, 
Ita upanibandho. 

162 Desakdlakattuhetunimittehi  upanibaddho  viya 
voharavinicchayo; the meanings of some of these terms are 
rather broad and several other interpretations are no doubt 
possible—voharavinicchayo, for instance, might be taken to 
denote a "business decision/contract" or "legal judgement", 
rather than an "interpretation of usage". 

463 Reading desàdisu pucchaya with Be (Ce Se desanàdisu 
pucchaya, the question as to the teaching and so on) for text's | 
desanadisu pacchaya. 
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464 Reading Sambuddhattasiddhi with Be (Ita 
Sammasambuddhabhavasiddhi); text Ce Se omit. 

465 Reading pubbaracananumanagamatakkabhavato with Be Se 
Ita for text's Ce pubbavacananumànagamattàabhàvato. 

466 Reading °racanadihi with Be Se Ita for text's Ce vacanádihi. 
467 Reading ?nánacáratàya with Be Se Ita for text's Ce 
?nànacàrataya. 

468 Cp D iii 234, Vism 683, etc. where this forms one of five types 
of selfishness. 

469 Reading °savakanuragabhavato with Ce Be Se for text's 
?savakanubháàgaàbhavato, It-a sàvakanuggahabhàvato. Anuraga, 
more usually "affection", “passion”, etc., is not listed by Childers 
or PED. 

470 Reading suvisuddhassa with Be Se It-a for text’s Ce 
subhavitattassa. 

471 Paranuggahappavatti; Se sattánuggahapavatti, the occurrence 
of help for beings, It-a paranuggahavutti, the lifestyle of help for 
others. 

472 Reading tattha tattha with Be It-a for text’s Ce Se tattha. 
473 Patipatti; It-a sannisssayo, dependence upon. 

474 Reading sambuddha? with Be Se Ita for text's Ce samsuddha?. 
Thefour confidencesare (1) that of hisown self-enlightenment; 
(2) that of his being one in whom the àsavas are completely 
destroyed; (3) thathe has noobstacles; and (4) thathis Dhamma 
leads to the destruction of dukkha. His possession of (1) is 
therefore here said to be proved by his being a Self-Enlightened 
One; that of (2) by his being quite purified; whilst that of (3) and 
(4) by his lack of confusion where those things causing obstacles 
and those providing an exit are concerned. 

475 Accantam; or perpetual. 

476 Sampatti; It-a sampadā, excellence. 

477 Samkilesa; Be Se dosa, faults or blemishes, perhaps on 
account of the proximity of diisakanam (flaws). 

478 Abhibyanjakehi; not listed by Childers or PED. Also at Ud-a 
199 below. 

479 Nanasampadapahanasampadij; also at Ud-a 257 below where 
these form part of the definition of the majesty of a Buddha. 
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480 Cp Ud 1. 

481 Reading và with Ce Be Se Ita for text's va. 

482 Ditthadhammikasamparayikaparamatthehi yatháraham; cp 
Vism 209 where taken by Nànamoli (Ppn 223) as *by means of 
the here and now, of the life to come, and of the ultimate goal, 
according as befits the case" but by Pe Maung Tin (Pp 239) as 
“according to their worthiness, regarding ultimate truths of the 
present and the future". Nànamoli's interpretation is clearly to 
be preferred, since the presence ofyatharaham (asiswarranted) 
implies that the Buddha teaches that which is beneficial in this 
life and the next to those still bound by samsara, but the ultimate 
goal to those capable of achieving same, depending upon the 
spiritual capacity (yatharaham) of his hearer. Cp also Ud-a 267, 
404 below for similar. 

485 Reading kabbaracana with Ce Be Se for text’s kabbavacana. 
484 Reading Satthu caritam with Be Se for text's Ce Satthuracitam. 
485 Cp note at Ud-a 27 above. 

486 Reading °manasikarena ti with Be Se for text’s Ce 
°manasikaran ti. 

487 Assa; presumably that of the Teaching here, since the 
remainder of the sentence would seem to refer to the manner 
in which the Buddha’s own authoritative status was earlier 
established. 

488 Reading ragadosamohadi°® with Ce Be Se for text's 
ragadayomohadi°. 

489 Cp Ud-a 58, 139, 335. 

490 Cp Pts i 121-134. 

491 For some reason, Woodward gives the source as S ii 65, thus 
completely overlooking the fact that all of this present material 
still forms part of the commentary on the first sutta of the 
Udàna, in which this passage of course appears. 

492 Bodhaneyyabandhavanam—cp J i 345 = Dhp-a i 367; also Bv 
ii 195f; Miln 169. 

493 If I understand all of this correctly, then it would seem that 
everything in the work now known as the Udàna, apart from the 
actual Udanas themselves (whether inverse or prose), isactually . 
the product of those who performed the First Rehearsal. If so, 
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then the concluding observation—that "this same is the method 
in Suttantas other that this too"—must presumably be taken as 
referring to therest of the suttantas within the collection known 
as the Udana, rather than to (all) other suttantas within the 
Three Pitakas. 

494 On what follows, cp It-ai 35 and Sv-pt i 72ff on DA 50f # MA 
i 15f. 

495 Reading solasavidhatam with Be It-a Sv-pt (Se 
solasavidhabhavam) for text's Ce solasavidham va. 

496 The “Patthana-method” here refers to the fourth chapter of 
the Nettippakarana which attempts to categorise all suttas into 
a sixteenfold system, commencing with those that deal with the 
corruptions—cp Guide 173-250. It has nothing to do with the 
Abhidhamma text of the same name—Bhikkhu Bodhi. 

497 Samsaggo; elsewhere rendered "association". 

498 Cp Ud-a 4 above. 

499 Patthananayo; Sv-pt vittharanayo. 

500 Reading sesanikkhepànam with Be Se It-a Sv-pt for text's Ce 
visesanikkhepanam. 

501 Reading suttadesanà with Ce Be Se It-a Sv-pt for text’s 
suttanikkhepo. 

502 Ita inverts the order of these alternatives. 

503 Reading parajjhasaye with Be Se It-afor text's Ce parajjhásayo. 
504 Taken by Nanamoli at MR&I 78 as “need arisen". 

505 Reading suttadesanàya vatthubhütassa with Be Se It-a for 
text's Ce suttadesanassa. 

506 Reading sa etassa atthi ti atthuppattiko | atthuppatti eva và 
atthuppattiko with Se for text’s atthuppatti eva atthuppattiko va 
so etassa atthi ti atthuppattiko, Ce atthuppatti eva atthuppattiko 
va so etassa atthi ti atthuppattiko, Be atthuppatti eva atthuppatti 
sa etassa atthi ti atthuppattiko (Sv-ptatthuppatti yeva atthuppatti 
sa etassa atthi ti atthuppattiko), It-a atthuppatti eva atthuppattika | 
sa etassa atthi ti atthuppattiko. 

507 So Be Se It-a Sv-pt for text’s Ce attano atthajjhasayo. 

508 So Be Se It-a Sv-pt for text's Ce paresam atthajjhasayo. 

509 Pucchanavasena; Sv-pt tabbasapavattam, that occurs 
determined by same. 
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510 Sy-pt atthuppatti. 

511 All editions vary in their punctuation of the following 
section, down to "encouraged". I follow Be, doing with it the 
best I can. 

512 Reading suttanikkhepabhavo yutto with Be Se It-a (Sv-pt 
nikkhepabhavo yutto) for text’s Ce suttanikkhepabhavo vutto. 
513 Text Ce Se insert hi; Be It-a omit. Kevalam attano ajjhasayen’ 
eva seems derived from DA and MA, but put to different use 
here. 

514 Reading anavarodho, here and below, with Ce Be Se It-a Sv- 
pt for text's ananurodho. 

515 Reading hi with Be Sv-pt; text Ce Se It-a omit. 

516 Abhinihàra; cp note at Ud-a 244 below. 

517 Reading ?vinicchayadi? with Ce Be; text Se It-a Sv-pt omit. 
518 Some of the names of the suttas given here do not accord 
with those now found in present editions of Ud. 

519 Untraced; the word ucchadana seemingly not appearing at 
any place in either Ud or Ud-a as we now have them. The editor 
of Se adds a note stating that it is difficult to identify this with any 
certainty, but that he thinks it must be a reference to the 
Udenasutta (VII.10) (Katarasuttamhi sannitthanam ettha 
dukkaram | udenasuttam bhavissati manne). 

520 Reading tàni pi with Be Se for text's Ce pi. 

521 Reading najja with Ce Be Se Ud; text omits. 

522 So Ce Be Se for text's satta aha ti. 

523 Or perhaps merely synonyms, sattaham seemingly being 
akin to our “twelvemonth”, satta ahàni to our “twelve months”. 
524 Reading sattahan ti with Ce Be Se for text's sattaham. 

525 Aparàjitapallankavasena; Be aparàjitapallankavare, Se 
aparajitapallankena. 

526 On what follows, cp MA i 23, SA ii 253 and Sn-a 8f | 
527 Tadanga; rendered by Nanamoli (Ppn 450) as "substitution 
ofopposites" and by Pe Maung Tin (Pp 475) as "partial removal". 
528 These five liberations depend on the five abandonings of Pts 
i 27, inverting the order of the first two, viz. (1) of wrong view 
through the limb therefor in one who develops concentration 
partaking of penetration; (2) of the hindrances through 
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suppression in one who develops the first jhàna; (3) of the 

defilements through extirpation in one who develops the 

supermundane path; (4) of the effort of development through 

tranquillization at the moment of path-fruition; and 
(5) abandoning through escaping which is cessation, nibbàna. 

529 Reading yam with Be Se; text Ce omit. 

530 Anga; or factor, etc. 

531 Reading yàva tassa tassa (angassa) aparihànivasena (ca) 

pavatti, tava tamtampatipakkhato vimuccanato vimuccanam 

pahanam with Be (Se) for text's Ce yam cittassa aparihanivasena 

ca pavattitam vihitam patipakkhabh4vato tadanatthehi 

vimuccanam pahanam. 

532 MA SA Sn-a pahanam, abandoning. 

535 Visamahetu; literally uneven causality. 

534 Presumably upon the arising of the Dhammacakkhu since, 

at Ud 49, Suppabuddhais said, at such time, to be one for whom 

the need to ask further questions had disappeared. 

535 Cp Ud-a 285 below. 

536 Cp Vism 364, 626. 

557 Aham mam ti; cp Miln 160. 

538 Cp Vism 606ff. 

539 Cp Vism 639. 

540 Cp Vism 645. 

541 Reading sabhaye with Be Se MA SA for text's Sn-a sabhayesu; 

Ce omits. 

54? Cp Vism 647; also Ud-a 237 below. 

545 Reading nibbidanupassanena with Be MA on text’s Ce 

nibbidanudassanena, Se nibbidanüpadassanena. Cp Vism 650. 

544 Cp Vism 651, 660f; also Pts i 60. 

545 Anulomena; rendered by Nànamoli (Ppn 782) as 
"conformity". Cp Vism 669ff; also Ud-a 191. 

546 Dhammatthitiyam; cp S ii 124, quoted at Vism 671, which 

explains as a name for vipassana leading to emergence. 

547 Cp Pts i 66, quoted Vism 673. 

548 Bhavato; MA SA gahassa, from the grip. 

549 Reading sanhkàára? with Be Se MA SA (Pts Vism) for text's Ce 

sasankhara’®. 
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550 Reading anuppattisannitam with Ce Be Se for text's 
anuppattisannatam. 

551 Paccanikadhammanam; Bhikkhu Bodhi observes "This term, 
as I understand it in this context, does not signify the jhana 
factors as the opposites of the hindrances (though it is used in 
that sense elsewhere). Rather it applies to the hindrances in 
relation to the first jhana; to vitakka-vicara (applied and sustained 
thought) in relation to the second jhàna; to piti (joy) in relation 
to the third jhana; and so on up to the perception of nothingness 
in relation to the the fourth aruppa (formless) jhana”. 
552Reading yav’ assa.. .tava with Be Se for text’s Ceya cittassa...taya 
ca. 

553 Text inserts pana; Ce Be Se omit. 

554 Depending on which of the four paths the ariyan concerned 
is in possession of. 

555 Samudayapakkhiyassa kilesaganassa; the troop of defilements 
comes under the craving-faction responsible for the origination 
of dukkha—Bhikkhu Bodhi. 

556 Explained at Asl 214; the rendering at A Buddhist Manual of 
Psychological Ethics, p 75 (3rd ed), is rather misleading. 

557 Ce Be Se insert ayam; text omits. 

558 Reading patisamvediyam4no nisinno hoti ti attho ti with Be 
for text's patisamvediyam4no ti attho, Ce patisamvediyamàno ti 
attho ti, Se patisamvediyamàno ti. This refers back to the 
statement given by Dhammapala himself at the top of Ud-a 32 
above. 

559 According to Be, "M ii 259 (Be)”, but untraced. Cp, however, 
how equanimity is spoken of, at M i 454, as bliss and, at M iii 299, 
as santa (presumably in its sense of peace, though taken, at MLS 
iii 348, as "real"). 

560 Commentary on the Vibhanga. 

561 This next section, down to the bottom of Ud-a 36, ought to 
be read in conjunction with Paravahera Vajiranana Mahiathera, 
Buddhist Meditation in Theory and Practice, Kuala Lumpur, 1975, 
Chapters 29, 30 and 34, against which background many of 
Dhammapila’s cryptic allusions readily fall into place. Others 
remain obscure, a few seemingly at odds with the Mahathera. 
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562 Reading phalacittassa pavattivibhagena with Be Se for text’s 
Ce phalacittasam4pattivibhagena. 
563 On what follows, cp Vism 675f. 
564 Reading tini dve và with Ce Be Se for text's dve tini và. 
565 Text inserts ye va hi; Ce Be Se omit. 
566 T'ext inserts và, Ce hi; Be Se omit both. 
567 Because the series of impulsions (javana) in such cases always 
totals seven. So, in the first case, the seven impulsions are as 
follows: 

1. Adaptation (anuloma) 

2. Adaptation (anuloma) 

3. Change-of-lineage (gotrabhu) 

4. Path-consciousness 

5. Fruition-consciousness 

6. Fruition-consciousness 

7. Fruition-consciousness 
whereas in the second: 

1. Adaptation (anuloma) 

2. Adaptation (anuloma) 

3. Adaptation (anuloma) 

4. Change-of-lineage (gotrabhu) 

5. Path-consciousness 

6. Fruition-consciousness 

7. Fruition-consciousness 
568 Reading bhavangassa àsannattà with Ce Be Se for text's 
bhavangassa asannatta. Vism 675 reads asannabhavangatta, 
which Nànamoli (Ppn 789) takes to be *owing to their nearness 
to the life-continuum”, but surely the emphasis is on the 
impending re-appearance of bhavanga, which takes over 
following the seventh impulsion, as explained at Vism 138. 
569 Reading cittam with Be for text's Ce Se maggacittam, path- 
consciousness. 
570 On what follows, cp Vism 699ff. 
571 So Bhikkhu Bodhi; text reads merely anadhigatattà, on 
account of the fact that (it/they) are not attained (by them), 
and which Nanamoli (Ppn 820) takes simply as "because it is 
beyond their reach", Pe Maung Tin (Pp 860) as "because they 
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have not got so far". 

572 Reading puggalantarabhavapagamanena patippassaddha- 
bhavato with Ce Be (Vism puggalantarabhavüpagamanena 
patippassaddhatta) for text's puggalantarabhàvüpagamanena 
patippassaddhibhavato, Se puggalantarabhavipagamanena 
patippassaddhabhavato. Nanamoli (Ppn 820) takes this as 
"because the state of each successive Person is more tranquillized 
than the one below", Pe Maung Tin (Pp 860) as “because, they 
havingreached the nextstate ofthe man, the (latter attainment) 
has subsided”. 

573 Phalasamápattim; Vism omits. 

574 Cp Ud-a 268 below where it is stated that the sotapanna and 
once-eturner are those who have brought things to fulfilment 
where morality is concerned, the non-returner one who has 
broughtthings to fulfilmentwhere concentration is concerned. 
575 Reading karanacintàya with Ce Be Se for text's Vism 
karanakaranacintaya. 

576 That is, of the sotapanna and once-returner mentioned 
earlier in the paragraph—as the sequel confirms. 

577 Rajjasukham; rendered “the bliss of kingship” at Ud-a 161 
below. . 
578 Reading icchitakkhane with Ce Be Se for text’s Vism 
icchiticchitakkhane. 

579 Reading ?kkamo with Ce Be Se for text's Vism °kkhamo. 
580 Reading vipassitabbà with Ce Be Se for text's Vism passitabbà, 
are to be beheld. 

581 Reading evam with Ce Be Se for text's eva. 

582 Cp Ud-a 376 below. 

583 Be reads pavattanupubbavipassanass’ evasankhararammana- 
gotrabhunananantaram phalasamdpattivasena, Ce 
pavattanupubbavipassanassa sankhararammanagotrabhi- 
nananantaram phalasamApattivasena, Se pavattánupubba- 
vipassanassato sankharárammanato gotrabhindnanantaram 
phalasamàpattivasena, for text's Vism pavattanupubba- 
vipassanassa sankhárarammanagotrabhünàanantaraphala- 
samapattivasena. 

584 Reading phalam eva with Be Se Vism for text's Ce 
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phalasamāpatti yeva. 

585 Reading attano with Ce Be Se; text Vism omit. 

586 Reading paccekabuddho paccekabuddho ca sambuddho 
with Be Se (Ce Vism paccekabuddho paccekabuddho ca buddho) 
for text's paccekabuddho. 

587 Reading tassa with Ce Be Se for text's v' assa. 

588 Cp Pm 895, quoted Nanamoli (Ppn 822 n 4). Note, however, 
that Paravahera Vajiranana Mahathera (op cit, p 462), in quoting 
the Tikapatthana, points out that, in fruition-attainment, 
gotrabhu (change-of-lineage) is to be understood as anuloma, 
(adaptation). 

589 The ariyan path which follows on immediately after change- 
of-lineage. | 

590 Vutthanabhavena; Se vutthanasabhavena. 

591 Externally from all signs and internally from the defilements, 
for the path simultaneously takes nibbana as its object and 
extirpates the defilements—cp Nanamoli, Ppn 661 (§ 83), and 
note there quoting Pm. 

592 Reading nibbanarammanata yutta with Ce Be Se for text's 
nibbanarammanatayuttam. 

595 Reading thülathülànam with Ce Be Se for text’s 
thülathülànam ( ? coarse and fine). 

594 Cp S v 88; Pts ii 201. The reference by CPD, sv anibbiddha, 
to “Ps III 303, 4" would seem spurious. 

595 Reading samatthito with Be Se for text's Ce samàpattito. 
596 Ce Be Se read vutthànassa for text's M Vism vutthanaya. 
597 Samapajjanavutthanam; or emergence from attaining. 

598 Lokamisa; explained at MA ii 162 as the five strands of sense- 
desires, at MA v 22 as craving. Cp also M ii 253. 

599 Satátisatam; atisata is not listed by Childers, PED or CPD. 
600 So Be, which repeats the statement at the top of Ud-a 32. 
601 Adhikara; or subject, situation, etc. Cp Khp-a 113 where kho 
is said to have this sense. 

602 Imissa; so all texts. CPD, however, sv avirodha, quotes as 
iminà. 

603 In other words, since the opening section ofthe Vinaya (Vin 
i 1ff) and the canonical Udanaare (much) thesame,inthatthey . 
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both open with three accounts of dependent co-arising, followed 
by the sutta dealing with the Buddha's encounter with the 
brahmin of the 'Humhunka' breed, and since Buddhaghosa, in 
his cty on Vin, postpones comment on the first seven weeks until 
that sutta, so does Dhammapala not discuss those seven weeks 
until his own cty on Ud I.4 at Ud-a 51f below. 

604 Cp Ud-a 118 below. 

605 On what follows, cp Vism 518ff. 

606 As Nanamoli (Ppn 396) points out, the last clause is wanting 
in the Digha text. 

607 Reading paticcasamuppada with Ce Be for text's Se 
paticcasamuppado. 

608 In what follows, paticca, paccetabbam, paccaya, and paccetum 
are all derived from the same root (pati + i), with patigantva 
being more or less synonymous. These nuances are difficult to 
maintain in translation. 

609 Quasi-etymology: paticcasamuppada < faticca * samavayam + 
uppadeti (with internal glosses on paticca). 

610 Quasi-etymology: paticcasamuppado< paticca+ sambandhassa 
+ uppado (with many internal glosses on paticca). 

611 Reading samuppàdapadatthànavacanavinneyyo with Be Se . 
for text's Ce samuppadapatitthanavacanam vinneyyam. 

61? Be omits. 

613 Reading paccetum arahanti nam pandità ti paticco with Be 
Se Vism (Ce paccetum arahanti nam panditàya paticco) for 
text's paccetum araho paticco. 

614 So Be Se for text's Ce sayam. 

615 Literally, “with the (lie ofthe) hair", its opposite, patilomam 
meaning very much like our "against the grain". However, it is 
difficult to find English expressions that make much sense of 
the explanations given here. 

616 Attana; Ce attano. 

617 Asopposed to thatspoken ofas "in reverse order" (patiloma), 
when such function is not performed, since the condition giving 
rise to itis absent—cp Ud-a 46 below = Vin-a 953. 

618 Reading yo yo with Ce Be Se for text's yo. 

619 Reading paccayo hoti with Be Se for text's Ce paccayá honti 
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tatha tathà te paccaya honti. | 
620 *Root-condition" (hetupaccaya) here refers to the first of the | 
twenty-four conditions (paccaya) of the Patthàna, first of the 
seven books of the Abhidhammapitaka. Cp Buddhist Dictionary, 
sv paccaya. ` 

621 Reading yassa yassa with Ce Be Se for text's yassa. 

622 As at Ud-a 29 above, Woodward again attributes this passage 
to the Samyuttanikaya (S ii 28ff), but the reference is surely to 
the same statement at Ud 1, upon which Dhammapila is 
currently commenting. | 

623 Reading anena pakàrena with Ce Be Se for text's 
anekappakarena. 

624 Niyamo; or inevitability, etc. 

625 Purasmim; Be omits. 

626 Asesaviraganirodha; explained at Ud-a 49 below. 

627 Aniruddhabhavam; Ce anirujjhabhavam. 

628 Reading atthibhavamattam with Ce Be for text’s Se 
attalabhamattam, (not onein which arising is) merely aquisition 
of a self. Cp S ii 283 for similar vll. 

629 Reading yo atthibhavo uppádo ti ca pavuccati ti with Be (Se - 
yo atthibhavo uppādo ti vuccati) for text’s Ce atthibhavo uppado 
pavuccati ti. 

630 Text Ce Se read anibbattaphalarahatappahanehi | 
phalanuppàdanarahata ca, Be anibbattitaphalarahatapahanehi 
phalanuppadanarahata ca, both of which are unintelligible. 
Bhikkhu Bodhi points out that the Burmese edition of Pm 
(presumably on Vism 688—cp next note but two) has the more 
preferable and intelligible reading of anibbattitaphalata- 
ppahinarahatahi phaluppadanarahata ca, which I therefore 
adopt here too. 

631 Reading hi with Be Se for text’s Ce tehi. 

632 Reading kusalabyakata with Be Se for text's Ce kusalà 
byakata. 

633 Be Se read asamugghatitanusayataya hi sasamyojana (together 
with (such) fetters on account of the fact of the latent tendencies 
not having been completely rooted out) for text’s Ce 
asamugghatitanusayita hi samyojana. However, this seems to be 
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a disguised allusion to Vism 688, which speaks ofthe defilements 
being latent—in the sense of being unabandoned—in the 
khandhas. 

634 SA ii 40; alluded to below by Dhammapila. 

635 Upādāna; or fuel. Cp also S iv 400 for similar. 

656 These five, viz. ignorance, the formations, craving, grasping 
and becoming, form the karma-process aspect of dependent co- 
arising, whereas those that follow, viz. the six bases of contact, 
contact and sensastion, part of its rebirth-process aspect—cp 
the diagrams in Nyanatiloka, Buddhist Dictionary, Colombo 1972, 
p 129, and Narada Maha Thera, A Manual of Abhidhamma, Kandy 
1968, facing p 358. 

637 Reading tam with Be Se for text’s Ce tam tam. 

638 Be reads anivattanaya for text's Ce anivattitàya, Se 
anibbattanaya; more literally, perhaps, “on account of their not 
having been turned back"—cp also SED, sv anivartana, which 
lists such meanings as “steadfast” and “improper to be 
abandoned”. The implication would seem to be that the arising 
of such conditions would have been prevented had the 
Brahmacariya been lived. Bhikkhu Bodhi suggests we take it to 
mean “non-desistence”. Cp also Ud-a 41 below. 

639 Abyaparatam; or non-deliberative nature—cp note at Ud-a 9 
above. The statement is clearly an allusion to Vibh-a 198 = Vism 
585, where ignorance is said not to think that it has to give rise 
to the formations, nor the formations that they have to give rise 
to consciousness. 

640 Bhave; or state. 

641 Reading avinàbhàvi? with Be Se for text's Ce 
avinabhavaphalassa. Avinábhàvin is not listed by Childers, PED 
or CPD, but cp SED sv. 

642 Skt Prakrti. 

643 The ablative might better be rendered “from” here, but I 
retain the “through” construction for the sake of conformity 
with the subject of discussion, viz. “Through the arising of that, 
(this arises)”. 

644 The kalala, abbuta and pesi, and so on, represent stages in 
the development of a foetus. According to SA i 301, the kalala 
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first appears, giving way after seven days to the abbuta, whereupon 
it itself disappears; seven days later still, the abbuta gives way to 
the pesi, whereupon the abbuta itself disappears; and so on. 
This would therefore seem to be an example of the use of the 
ablative in the context of an originating substance, despite the 
word order. Although I render jayati literally as “is born”, it does 
not, of course, entail birth in the sense of childbirth. 

645 Pabhavanti; Se pabhavati, the Ganga is produced. 

646 Singato; Se sarabhüto. 

647 Untraced; Ce prints as two quite separate quotations, other 
editions treating them as one. 

648 Hetu-atthà; Be hetu-atthe, in a causal sense. 

649 Reading anivattasabhavata? with Ce Be Se for text's 
anivattasabhavata®. 

650 Reading udayaàvatthata? with Ce Be (Se udayavatthata°) for 
text’s udaya-v-atthata°; udaya, literally rise, would seem here to 
have the fifth sense listed by CPD, viz. the appearance (of the 
fruition) of a former deed. 

651 Abhihitam; not listed by PED. 

652 Reading yathà vittharena with Be Se for text's Ce 
yathàvittharena. 

655 On what follows, cp Vism 526ff, Vibh-a 134ff. 

654 Presumably as quasi-etymology, viz. antaviahite javapeti. 
655 According to Vism 526 = Vibh-a 134, amongst women and 
men and so on which do not, in their highest sense, exist. 

656 According to Vism 526 = Vibh-a 134, amongst the khandhas 
and so on which do, in their highest sense, exist. 

657 So Ce Be Se for text's paticca ti, thus wrongly printing it as a 
lemma. 

658 Cp Ud-a 141 below. 

659 Cp M i 292. 

660 Cp Vism 456. 

661 Those of sensations, perceptions and formations; cp Dhs 40. 
662 Cp S iii 86. 

663 So Ce Be Se for text’s Vism Vibh-a dye tanoti. 

664 Nànamoli (Ppn 605) takes ayatam here as “what is actuated”, 
presumably on the basis of his previous interpretation of Vism 
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481. But the phrase ayatam samsaradukkham recurs at Ud-a 176 | 


below where there is no word-play on ayatanam, and it seems 
safe to conclude that it has here, as there, its more usual 
meaning of extended, of long duration. Cp his rendering at DD 
167 as “what is extended”. 

665 So Ce Be Se Vibh-a; text Vism phassati. 

666 Cp M i 293. 

667 All texts read chattimsavidham, thirty-sixfold, which, as 
Bhikkhu Bodhi points out, must be a (rather early) scribal error, 
since the correct number ought to be thirty-two—cp Vism XVII 
221 and 230. 

668 Cp Ud-a 215 below. 

669 Ce Be upadiyati, since it is grasped. 

670 Reading tam with Ce Be Se; text omits. 

671 Cp D iii 230. 

672 Be Se Vism Vibh-a ca; text Ce vi. 

673 Se bhavissati, since it will become (at some future point). 
674 Cp Vibh 137; Vism 571. 

675 Text dukkhayati; not listed by Childers or PED. Pe Maung 
Tin (Pp 629) takes this as active, Nanamoli (Ppn 605, DD 167) 
as Causative. 

676 Text Vism Vibh-a insert va; Ce Be Se omit. 

677 Uppadatthitivasena dvedhà khanati ti dukkham. Nanamoli 
(Ppn 605) takes this as “Or it consumes in two ways by means of 
[the two moments (khano) ] arising and presence, thus it is 
pain (dukkha)”, Pe Maung Tin (Pp 629) as “Or, what digs up 
associated states into two by means of genetic and static periods 
is suffering". Nanamoli’s interpretation is based in turn on 
suppositions recorded at Ppn 151 n 29. Uppadatthiti seems 
here to denote, not the causal relationship at Ptsi 50, but rather 


the first two of the three moments (khana) into which each _ 


mental state is divided, the third being bhanga—cp 
uppadatthitibhangakhano atJiv 112. The exact meaning ofthe 
word-play remains obscure, as does the question as to why it was 
these particular two of the three that were singled out, unless the 
third moment (bhanga, breaking up, vanishing) be something 
to be welcomed, perhaps even sukha. Or is khanati here being 
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used with undertones of khana, viz. “it momentises (khanati) ”, 
despite the gloss of avadàriyati (presumably from Pm) cited by 
Nànamoli at Ppn 151 n 29? 
678 Reading sambhavanti ti padassa with Ce Be Se for text's Vism 
Vibh-a sambhavanti-saddassa. 
679 Ce omits. 
680 Samvidahana?; Vism 528, Vibh-a 136, cetana°. 
681 Vism, Vibh-a add vatthárammana? as an alternative, taken by 
Nanamoli (DD 168) as “basis (vatthu) and object (arammana)”. 
682 Avinibbhoga; taken by Pe Maung Tin (Pp 630) as “being 
undivided”, and by Nanamoli as “inseparability ofits components 
[that is, the three aggregates]” at Ppn 606, but as “that which is 
not resolved into components” at DD 168, to which latter he 
appends the following note “I.e. the togetherness of the four 
immaterial aggregates which constitute it”. Bhikkhu Bodhi 
notes that this term refers to the inseparability of the mental 
khandhas in any act of cognition, adding that the apparent 
f discrepancy in Nanamoli’s renderings is to be resolved on the 
grounds that “three aggregates” is appropriate in the context of 
dependent co-arising, since consciouness has been extracted 
from nama and placed in the position of its condition; whereas 
“four aggregates” is appropriate in other contexts, when 
consciousness is incorporated into nama. 
683 Reading vikarana? with Be (Ce vikarana?) Vism Vibh-a 
vikirana®, for text’s anàárammana?. The reading of vikirana? is 
taken by Nànamoli as “to be dispersed” at Ppn 606 but as 
“alteration” at DD 168. 
684 Appaheyyabháva?; Se sampayogabh4va°®, Vism Vibh-a 
avyákata?. Appaheyya is not listed by PED; its literal meaning is 
"that which cannot (or is not to) be abandoned”—in other 
words that which cannot be got rid of. 
685 So Nanamoli at DD 168, but at Ppn 528 “actuating”, whilst Pe 
Maung Tin (Pp 630) takes this as “extending (the round of 
births)”. Cp Ud-a 41 above. 
686 Ce Be read hetubháva? for text’s Se Vism Vibh-a hetu®. 
687 Tanhadalhattaditthi; or, as understood by Pe Maung Tin, 
“(wrong) view based upon the firmness of craving”. 
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688 Reading bhavanabhàvana? with Ce Be for text's Vism Vibh-a 


bhavanabhavana’, Se sabhàva?. 

689 On what follows, cp Vism 499ff, Vibh-a 95, 99ff; it will be 
noticed that no proximate cause is given for any of these 
remaining items. 

690 Reading atitabhavato idhuppannapaccupatthana | 
dukkhavicittatapaccupatthana va with Be (Vism atitabhavato 
idhummujjanapaccupatthana du kkhavicittatapaccupatthanava) 
for text’s dukkhavicittatapaccupatthana. Atitabhavato 
idhupapajjanapadatthana, Ce dukkhavicittata paccupatthana; 
atitabhavato idhüpapajjanapaccupatthàna va, Se atitabhavato 
idha uppajjanapaccupatthana dukkhavicittatapadatthana. 

691 Viyoga®; Be visamyoga?. 

692 Gativippavasa; Pe Maung Tin (Pp 596) takes this as “not 
arriving at one’s destiny", Nanamoli (Ppn 572 # DD 121) as 
“absence from the destiny [in which there was the rebirth]”. 
Vippavasa means staying abroad or away from home; gati 
presumably refers to the existence concluded by dying, rather 
than some future destiny, since it has to be assumed, in the 
absence of evidence to the contrary, that the death ofan arahant 
also has this as its manifestation. 

693 Antonijjhàna; literally burning inside. 

694 Reading cetaso nijjhana° with Ce Be Se for text's Vibh-a 
cetaso parinijjhayana®, Vism cetaso parijjhapana’; literally 
“burning the heart”. 

695 Reading vighatana® with Ce Be Se for text’s Vism Vibh-a 
sambhama2?, excitement. 

696 Cittaparidahana?; Vibh-a 106 vyàsatti? ( ? attachment—not 
listed by Childers or PED), being rendered by Nànamoli (DD 
126) as "frustration". 

697 tis ofinterest to find that Buddhaghosa, atthe corresponding 
place at Vin-a 953, states that this can be acquired “from the 
Visuddhimagga, and from the Sammohavinodani, the Great 
Vibhanga Commentary”. 

698 On what follows, cp Vin-a 953ff and Vism 528; also Vibh-a 
135f. 

699 Or Creator God; cp note Ud-a 344 below. 
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700 Asammissassa; more literally, unmixed, and therefore not 
made up of anything else. Cp Vin-a 954, which reads, instead, 
suddhassa (purely), adding sattavirahitassa ti attho, meaning 
devoid of living beings; also the verse, quoted at Vibh-a 89, which 
commences: “There is dukkha, but none who suffers...”. 
701 Na pi jivassa; Vism, Vibh-a omit. 
70? Reading nā pi subhasukhadinam with Be (Vism, Vibh-a na 
sukhasubhadinam) for text's Ce Se sukhadinam. 
703 So Ce Be Se Vin-a for text’s tàyam velayam imam udanam 
udanesi. 
704 Reading tasmim with Ce Be Se Vin-a for text’s tasmā. 
705 Byattam; or apparently, evidently, etc. Its use as an 
indeclinable (particle) is not listed by PED, but cp SED sv vyakta. 
706 Reading áhave yuddhe with Ce Be Se for text’s áhave. 
707 When the verse would become ‘When, in the battle (with 
Mara), dhammas appear...” etc. Woodward wrongly gives the 
reference as “Dhp 4”. 

j 708 Reading byattà with Ce Be Se Vin-a for text's byattam. 
709 Reading kilesasantapana® with Ce Be Se Vin-a for text's 
kilesassa tapana®; santapanais elsewhere rendered “tormenting”. 
710 Cp Ud-a 315 below for similar. 
711 Reading ya with Be Se Vin-a for text's Ce sa. 
712 Cp Ud-a 285, 315 below. 
713 Reading annasi pativijjhi ti with Ce Be (Se annasi pativijjha) 
for text’s Vin-a annati pativijjhati ti. 
714 Reading pajahanta, here and below, with Ce Be Se for text's 
pajahanti and pajahanta. 
715 A reference to the perversions, on which cp note at Ud-a 325 
below. 
716 Cp Pts i 27. 
717 Reading pana te with Ce Be Se for text’s pana. 
718 The first two, viz. dukkha and origination—Bhikkhu Bodhi. 
719 The third and fourth, viz. cessation and the path leading 
thereto—Bhikkhu Bodhi. 
720 Reading nirodhasaccassa with Be Se for text’s Ce 
nirodhasaccam. 
721 One penetrates all four truths simultaneously by way of four 
functions, viz. full understanding, abandoning, realisation and 
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bringing into being; cp Vism 689f for details. 

722 On abhinivesa in its positive sense, cp Nanamoli, Ppn 484 
n 6. 

723 Reading uppannabalavasomanasso with Be Se for text's 
uppannabalavasomanassena. 

724 Reading tadabhisamayanubhàva? with Be Se for text's Ce và 
abhisamayanubhava’. 

725 That is, as a means of concluding the sutta—cp below. 

726 Reading tattha ayam pi ti pi-saddo with Be Se for text’s Ce 
tatth’ ayam pi iti-saddo. 

727 According to Woodward, this is from “Pat. 3”, but is so far 
untraced. Be prints both quotations as one, and fails to state the 
source. 

728 Cp It-a i 45. 

729 On what follows, cp It-a i 4; also MA i 94f. 

730 Vapana; Ce Be vappana. 

731 Reading ?samikarana? with Ce Be Se (It-a °samikarane)— 
which Woodward claims are wrong—for text's ?samakarana?; 
also below where, however, Ce reads as per text. 

732 Reading °pavacanabhavena pavattana? with Be (Se 
?pavacanavasena pavattana?, It-a pavacanabhavena pavattite) 
for text's Ce *pavacana?. I have elsewhere rendered pavacana 
as "Word (of the Lord)”; but in the explanation below, it refers 
to the mantras of the Vedic rishis. 

755 Reading ajjhena with Ce Be for text’s Se ajjhesana (Ita 
ajjhesane); cp below. 

734 So Ce Be Se MA; text M It-a Kapathika. 

755 Reading virühati with Ce Be Se J for text’s virü]hati. 

736 So Be Se Ita J for text's Ce puttinam, of his sons (or 
children). 

757 Rendered at B Disc i 220 as "I have not closed the furrow". 
Vin-a 550 explains as any one of a number of rectifications to be 
made to faulty sowings, though also points out the answer is 
made in a context of double-entendre. 

738 Cp Ud-a 163 below. 

739 Reading viharami with Be Vin for text's Ce Se It-a viharati. 
740 So Be Vin for text's Ce Se paradavutto. 

741 Reading cetasà with Ce Be Se Vin Ita for text's cetaso. 
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742 So Ce Be Se It-a for text’s Vin pamutto; I assume pavutta here 
is a variant of pavatta, past particle of pra + vrt—cp PED sv 
pavuttal. Vin-a 1034 explains bandhana pamutto as vantato 
patito, fallen from the stalk. 

743 Reading pavacanabhavena pavattite with Be Se Ita (Ce 
pavacanavasena vattite) for text’s pavacane. 

744 Reading ajjhene with Ce Be for text’s (?) ajjhasane, Se Ita 
ajjhesane. Ajjhena is the equivalent of Skt adhyayana, reading 
and studying the Vedas, one of the six duties of a brahmin. 
Ajjhesane would mean, instead, with respect to a request that 
Dhammabe preached. Ajjhasane, if nota misprint, is presumably 
locative of Skt adhyasana, with respect to presiding over. 

745 Reading vutto parayano with Be (Ce pavutto parayano) for 
text’s nappavattite vutto parayano, Se vutto guno vutto parayano, 
Ita loke pana vutto guno vutto parayano. According to SED sv, 
parayana can denote reading through, or studying, a text, and 
especially reading a (whole) Purana or causing it to be read. 
Guna, in some of these vll, may therefore denote instead merely 
a portion of such a text. 

746 The quotation, as it stands, is not exactly the same as that 
found at M i 12 (also quoted Ud-a 11 above). 

747 Ud-a ff. 

748 Reading pakasita with Be Se for text’s Ce pakasito. 

749 [t-a i 19ff. 

750 Reading atthuddharo with Be for text's Ce Se atthuddhire. 
751 Reading itisaddassa with Ce Be Se for text's iti suttassa. 

752 Cp Ud-a 37 above. 

758 Attano; so all texts—cp Ud-a 37 above. 

754 Reading và with Ce Be Se for text’s va. 

755 Reading patilomatà na yujjati with Ce Be Se for text's 
patilomato na yunjati. 

. 756 Reading avuttattà with Be Se for text's Ce vuttattà. 

757 Reading veditabbam with Ce Be Se for text's veditabba. 

758 Reading dassità | evam imasmim with Be Se for text's Ce 
dassità eva. Imasmim. 

759 Reading yathakkamam with Ce Be Se for text's yathakammam. 
760 Reading sa with Be Se; text Ce omit. 
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761 Reading vinnananirodho with Ce Be Se for text's 
vinnananirodha. 

762 Reading sankharanirodho with Ce Be Se; text omits. 

763 Reading na nirujjhati with Be Se for text's Ce uppajjati, 
arises. 

764 Reading paccayadhammassa with Be Se for text's Ce 
paccayassa. 

765 Reading ayam pi with Be Se; text Ce omit. 

766 Reading paccayanam with Be and Ud for text's Ce Se 
paccayadhammanam. 

767 Ud-a 44 above. 

768 Reading atha ya with Be Se for text’s Ce athava. 

769 Reading nanu ca with Ce Be Se for text’s na nu. 

770 Reading °pavatti with Be Se for text's Ce ?pavattità. 

771 Reading eva with Ce Be Se; text omits. 

772 So Ce Be Se; text omits. 

773 Above, by Dhnammapila himself. 

774 Reading iminà with Be Se for text's Ce idam assa. 

775 Reading vasibhavo ca with Ce Be Se; text omits. 

776 Reading pubbábhogànam with Ce Be Se for text's 
pubbabhaganam. 

777 Reading patilomam manasi karissámi | anulomapatilomam 
manasi karassami with Ce Be Se for text’s patilomam 
manasikarissami. 

778 Sávasesa; literally with remainder. 

779 Reading assã with Ce Be Se for text’s assa; it refers to the 
aforementioned ignorance. 

780 Reading udanesi ti attho with Ce Be Se for text's udanesi. 
781 The path fathoms cessation by taking nibbàna (which 
constitutes such cessation) as its object—Bhikkhu Bodhi. 

782 So Ce Be Se for text's Vin-a vidhüpento. 

785 Reading pi with Be Se Vin-a; text Ce omit. 

784 Be reads ariyamaggena for text's Ce Se Vin-a maggena. 

785 Reading ?kkhayadhigamassa with Ce Be Se Vin-a for text's 
?kkhayávagamassa. 

786 Pubbenivasam; cp note at Ud-a 193 below. 

787 Text inserts uggamano ten' eva; Ce Be Se Vin-a omit. 
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788 Se inserts tam divasam. 

789 Sattamáya rattiyà; Be Se sampattaya patipadarattiya. 
790 Reading yathakkamam with Ce Be Se; text omits. 
791 Vin i 1f. 

79? Vin-a 955f. 

795 Vin-a 955f reads as follows: 


*So, in this connection, it is to be understood that the first 
Udana arose by way of reviewing the (twelve-membered) mode 
of conditions, the second by way of reviewing nibbàna, the third 
by way of reviewing the path. 

Butin the Udàna itis said that throughout the first watch of 
that night (there was) dependent co-arising in direct order, 
throughout the second watch (the same) in reverse order, 
throughout the third (the same) in direct and reverse order, 
"With the passing of that seven-day (period), I will arise, on the ` 
day following, from this seat' being said with reference to the 
night on which (such) payment of attention was caused to arise. 
For at that time the Lord paid attention during the first watch 
and second watch to each phase severally by way of that discerning 
of the (twelve-membered) mode of conditions, and thatattaining 
of the destruction of those conditions, whose majesty the first 
two verses consisting of an Udana elucidate. 

But, in this present case, he so paid attention on the night 
of the lunar fortnight. For in the first watch on the night of the 
full moon in (the month) of Visakha the Lord recollected his 
former dwelling, (and) in the middle watch cleansed his heavenly 
eye; (then), havingin the last watch paid attention to dependent 
co-arising in direct order and in reverse order, he reached 
omniscience thinking ‘Now dawn will come up’. And 
immediately after his reaching of omniscience, the dawn came. 
up. Having spent the following day in that same cross-legged 
position, he so paid attention, when the night of the lunar 
fortnight had been reached, in the three watches and then gave 
rise to these Udanas. Hence it was after he had so paid attention 
on the night of the lunar fortnight that he spent, right there, the - 
seven-day (period) spoken of as follows: ‘(Then the Lord) 
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seated himself for seven days in a single cross-legged position at 
the root of the Bodhi Tree’ ”. 


It would seem that Buddhaghosa and Dhammapala were both 
troubled by the fact that, although the same Udànas appear in 
the Vinaya account, the preceding prose in the latter describes 
the Buddha as having paid attention to dependent co-arising in 
each of the three watches in direct and reverse order. Both 
commentators therefore assume that the Vinaya and Udàna 
accounts denote separate occasions. The former, they say, 
refers to that occasion upon which the Buddha, immediately 
following his enlightenment, first spent the day still seated in 
the same cross-legged position and then, on the next night (the 
night of the lunar fortnight—patipada, Skt pratipad), paid 
attention to dependent co-arising in direct and reverse order in 
each of the three watches, after which he seated himself for a 
further seven days before rising to visit the Ajapàla Banyan, as 
j depicted in the next sutta; whereas the episode recorded in the 
Udana is taken to have occurred at the culmination of those 
seven days—that is to say, on the seventh night following his 
enlightenment and the night immediately preceding his visit to 
the Ajapala Banyan—which point also seems confirmed at Ud-a 
207 below. There is much that is unsatisfactory in this proposed 
solution, which is, no doubt, responsible in part for some of the 
vll already noted. 
794 Cp Ud-a 52 below. 
795 Reading chasu with Ce Be Se for text's chisu. 
796 On what follows, cp Vin-a 956ff. 
797 Gantvà gantva; Be gantva. 
798 Reading chayayam with Ce Be Se for text’s chayaya. 
799 Reading vadanti with Be; text Ce Se omit, when we should 
take the verb “believe” to be understood. 
800 Anajjhayaka; cp SED sv Vedánadhyayana, etc. 
801 Ajapa alenti (Be lanti, Se ālanti) adiyanti (Ce ariyanti) 
nivasam ettha ti ajapalo ti. CPD claims that àleti = adeti, and is 
thus of similar meaning to Adiyati, but fails to cite the present 
reference svádeti or adiyati. PED has no entry for lanti or alanti, 
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nor CPD for the latter, but the existence ofsuchvll, in conjunction 
with nivasam (abode), suggests that we should instead understand 
alenti as alayanti ( = alliyanti < alaya, dwelling, shelter, haven, 
etc.), with lanti/alanti possibly having been coined to perfect 
the word-play. DPPN i 30 gives the following as the second 
etymology: "Old brahmins, incapable ofreciting the Vedas, live 
here in dwellings protected by walls and ramparts (na japanti ti 
= ajapá; mantánam anajjhayaka ti = ajapà; alenti ariyanti nivasam 
etthàti - ajapàlo ti)”, from whichitis not clear howitunderstands 
alenti ariyanti. 

80? | presume that text's nàmam rülhanti is in error for nàmam 
rülhan ti, governed by, if adopted, the earlier reading of vadanti, 
as with nàmam jatan ti above. Rü]ha (Skt rüdha) means a word 
whose meaning is not directly related to its etymology, its 
opposite being those that are yaugika. 

803 For another account, see Mahavastu iii 301f. 

804 Reading tassa with Be Se; text Ce omit. I follow the 
punctutation of Be. 

805 Reading dhammam vicinanto vimuttisukhan ca 
patisamvedento with Be for text's Ce Se dhammam vicinanto 
vimuttisukham patisamvedento, Vin-a dhammam vicinanto yeva 
vimuttisukham patisamvedento, both of which readings suggest 
he did both things simultaneously which from a Buddhist 
viewpoint ought not, strictly speaking, to be possible. Ji 78 
confuses matters further by reading dhammam vicinanto yeva 
vimuttisukhan ca patisamvedento. 

806 Reading puratthima? with Ce Be Se for text's purima". 

807 Be Se Vin-aread anupubbikathàfor text's Ce anupubbakatha; 
cp Ud-a 158, 168 below. 

808 On what follows, cp J i 77f and Bv-a 289f. 

809 Reading aññe pi with Ce Be Se Vin-a for text's aja pi. 

810 Reading phaladhigama(na)tthanam with Se (Vin-a) for 
text's phaladhigamanatthanam phalasam4pattagamatthanam, 
Ce punnadhigamaniyatthanam phalasamapattadhigama- 
tthanam, Be baladhigamatthanam. 

811 Cp Ud-a 134 below. 

812] it. “Unblinking”. 
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813 Se Vin-a read thanam; text Ce Be omit. 
814 Reading Ratanacankamacetiyam with Ce Be Se Vin-a for 
text's Ratanacankamam. 
815 Reading tato with Ce Be Se Vin-a for text's tathà. 
816 Ratanagharam; it is not clear whether this is intended as a 
proper name. Jayawickrama’s (rather free) translation of the 
Jàtaka account adds that "The members of the School of 
Abhidhamma say that the house of gems here does not signify 
ahouse built with gems, butis the place where he had cogitated 
upon the seven books of the Abhidhamma" (The Story of 
Gotama Buddha, p 104). 
817 Reading anantanayasamantapatthanam with Vin-a (and Ud-a 
336 below) for all texts’ anantanayam samantapatthanam, which 
seems to be another name for the Patthana, seventh book of the 
Abhidhammapitaka. CPD, sv, hedges its bets and prints 
anantanayam samanta-Patthanam; whilst Jayawickarama takes 
anantanayam samantapatthanam, at J i 78, as "the entire set of 
treatises in the Abhidhamma Pitaka with its endless methods of 
exposition" (loc cit). Otherwise, we must translate "the entire 
Patthana, of endless methods". On the name, cp also JPTS, 
1915, p 28f. 
818 Thus the geography of the area would seem to be as follows: 
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819 Ce Be read vutthahi, Se vutthisi, for text’s utthahi. 

820 Reading tam gantva with Be (Se Vin-a tam Agantva) for text’s 
Ce gantva. 

821 Be Vin-a 957 read humhunkajatiko throughout. 
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822 Ditthamangaliko; cp Khp-a 118 for this and other types. 
823 Cp Ud-a 194 for similar. 

824 Reading avokkha? with Ce Be Se for text's atakka°; CPD 
claims that this is a wrong reading for acokkha « Skt coksa, 
cauksa, which suggestion I adopt. The undue emphasis placed 
in the West upon the untouchable castes should not be allowed 
to obscure the fact that there are in India those even worse off, 
the sight alone of whom is deemed ritually polluting, and who 
are, as a consequence, allowed out of doors only after dark. 
825 Vin-a huhukajatiko. 

826 On what follows, cp Vin-a 128f and MA i 109f (not “MA 119" 
as stated by Woodward). 

827 Or direction. 

828 Reading Bhagavà c’ ànena so pi Bhagavatà with Be Se for 
text's Ce Bhagavato vacanena modi. Bhagavata. 

829 Kathasallapam; and thus contrasted to Dhamma-talk and so 
on. 

830 Text adds nisidi; Ce Be Se omit. Cp Pv-a 266 for similar. 
851 According to Vin-a and MA, the others are sitting (1) too far 
away; (2) too close; (3) upwind of; (4) at an elevated spot; and 
(5) too far behind, for the reasons that these would involve, 
respectively, having to raise the voice, being too claustrophobic, 
inflicting bodily odour, lack of reverence, and stretching the 
neck, just as sitting too close face to face with leads to a clash of 
the eyeballs. Cp SA ii 86, Khp-a 117, B Disc ii 42 n 5; also SA i16 
which gives the same with respect to standing to one side, which 
is more appropriate in the present context, since the brahmin 
(like devatàs, Khp-a 117) remains standing. 

832 Reading tattha with Ce Be Se; text omits. 

855 Reading padapürane with Ce Be Se for text's padapürano 
hoti. 

854 Cp Ud-a 378 below. 

835 Samudagata; explained as nibbatto (SA ii 38 on S ii 24), as 
agata (Sn-a on Sn 648), and as sahitassa uddham uddham 
agatabhavo (Sv-pt 139 on DA 65 (=Ud-a 130 below) ). 

856 Sakincano; cp note at Ud-a 116 below. 

837 Reading caram4no with Ce Be Se for text's caranto. 
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838 Be Sena, Se Sen4; rendered as “the camp township” at MLS 
1210. According to J i 68, Senàni was the village wherein resided 
the man of property Senàni, father of Sujata who gave alms in 
the form of milk-rice immediately prior to the enlightenment. 
It is likely that Dhammapoala is here alluding to this stage in the 
Bodhisatta's career. 

859 Reading gottena with Ce Be Se for text's gottam. 

840 Reading bho with Ce Be Se; text omits. 

841 Reading yato patthaya và...tato pabhuti with Be Se for text's 
Ce yato patthaya...ca tatoppabhuti. 

842 So Ce Be Se for text's brahmanakaronti. 

843 Reading tesam sarüpam with Be Se for text's Ce sarüpam; 
this sense of sarüpa (also found at Ud-a 283 below) is not listed 
by PED. 

844 Reading sikhapattam attham with Be (Sesikhapattam attham) 
for text's sikhápattam, Ce sikhapattatam. Vin-a 958 reads 
sikhappattamattham. Literally “having reached the crest”. PED 
has no entry for sikhapattam, but Childers, sv sikhappatto, states 
that this “means, I think, ‘pre-eminent, highest’, lit. having 
reached the pinnacle”. Also at SA iii 189, It-a ii 132 and Ud-a58 
below. 

845 According to Bv-a 177 the perfections; also at Khp-a 121 (but 
seemingly omitted at MR&I 131) and Ud-a 336 below. 

846 Who also failed to recognise them—cp Vin i 8, M i 170f. 
847 Saranadanam; the refuges given at this time were twofold, 
since the Sangha, the third of the three refuges, had yet to come 
into being—cp Vin i 4ff. This would entail that the refuges given 
at this point were merely lokiya, or mundane. Sarana could, 
however, be be derived from smr, to remember, in which case 
saranadanam would have to be understood as a gift of 
remembrance, or memento, which is not unlikely given the fact 
that these two merchants were given, at their request, eight hairs 
from the Buddha's head (J i 81, Vin-a 961, AA i 383) which, 
according to tradition, subsequently came to be enshrined in 
the Shwe Dagon pagoda in Rangoon. 

848 Reading Tapussa with Be Se Vin i 4for text's CeJi80 Tapassu, 
AA i 382 Tapassa. 
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849 Reading Bhallikanam with Ce Be Se Vini 4, AAi 382 for text’s 
Bhallukanam; the episode is recorded at Vin i 4, J i 80f, and AA 
i 382ff. The Buddha encountered the brahmin of this sutta in 
the fifth week following his enlightenment (cp above), Tapussa 
and Bhallika in the seventh week. It was shortly after this that he 
ventured to the Deer Park to set the Dhamma-wheel in motion. 
850 Reading paresam with Be Se for text's Ce padesam. 

851 These three categories, viz. those dealing with impressions 
(vasanabhagiyam), those dealing with penetration 
(nibbedhabhagiyam) and those dealing with the asekkha 
(asekkhabhagiyam), form three of the several ways into which 
the Petakopadesa (e.g. Pe 23ff) and the Nettippakaranam (e.g. 
Nett 21, 127ff) classify suttas, both texts quoting numerous 
examples of same, the present Udàna being given, asit happens, 
at Nett 150, as an example of those suttas dealing with the 
asekkha (and for which reason it seems necessary to adopt text's 
vl of asekkha? contra all editions). Vāsanā (from vas, to dwell) 
is usually taken to mean "impressions", in the sense of karmic 
traces that are carried over from a previous life into the present 
one, or from this life into subsequent lives, and recurs in this 
sense below at Ud-a 139-335, 193, 194, 269, 373, 374. Nànamoli 
renders this throughout as “morality”, despite the fact that he 
notes that the "contexts show the meaning to be the cultivation 
of merit" (Guide, 36 n 117/4). Cp also BHSD sv vasana. 

852 Ce reads °sampattiya (attainment), Be?^samyamena (control), 
for text's Se Vin-a °samvarena. 

853 The three according to Vin-a 958. 

854 Reading antam gatatta with Ce Be Se Vin-a for text's 
antagatatta. 

855 Vin-a inserts tinnam; by the three Vedas is obviously meant 
the three knowledges attained by the Buddha of the night of his 
enlightenment, viz. knowledge of one’s own rebirths, knowledge 
of the rebirths of others, and knowledge that one is one in whom 
the dsavas have been destroyed (e.g. M i 22f). 

856 Be Se Vin-a insert so, butit would seem that this word, which 
occurs at this point in Ud, where rendered "that one", has 
already been covered by its conjuction, at the beginning of this 
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explanation, with brahmano, viz. “that brahmin". 

857 Ce reads Brahmacariyam for text's Be Se Ud Brahmavadam. 
858 Nayena; Vin-a omits. Cp Vv-a 154 where nàyena is similarly 
a gloss on dhammena; also Ud-a 234, 435 (and perhaps 215) 
where it appears as a gloss on samma. (At VS 227, I rendered 
nayena “on account of the system", but now think this choice of 
words may have been misleading, and that “(doctrinally) correct” 
would probably have been preferable. 

859 Sakalalokasannivase; Vin-a sakale lokasannivase. Cp Ud-a 
142f below. 

860 Reading pahina with Ce Be Se for text’s pahini. 

861 On what follows, cp MA i 59ff and Khp-a 110ff. 

862 Ce Be MA read nivasatthàne for text's Se Khp-a 
nivasanatthane; MA Khp-a both state that Savatthi was, instead, 
the city that formed the dwelling place of the rishi. Since rishis 
tend to live in remote places, Ud-a is perhaps to be preferred. 
863 Cp Majjhima-tika, quoted MAi 59: Kakandi Makandi Kosambi 
ti, by which is probably intended other examples of places 
named after persons, since SED lists Kakanda as the name of a 
king, just as it also states that Kakandi was the name of a land or 
town, Makandi the name of a town on the Ganges. 

864 Reading satthasamayoge with Ce Be MA Khp-a for text's 
satthasamayoge, Se yattha samàyoge. 

865 Reading pavuccati ti with Be for text's Ce Se pavuccati. This, 
itseems, iswhere theproclamation ofthe commentarial Ácariyas 
is deemed to end; MA Khp-a add two more verses before 
concluding the quotation. Text opens quotation marks with 
yam kinci but does not close them. 

866 Reading paccatthike with Ce Be Se for text's MA Khp-a 
paccatthikajanam. 

867 Text MA Khp-a insert attano, his; Ce Be Se omit. 

868 So Ce Be Se Khp-a for text's vanayati; this section is missing 
in MA. MR&I 121: “It is what one would (vanayati), thus it is a 
wood (vana)”, but vanayati here would seem to be causative of 
vanati. 

869 So Ce Be Se for text'svanathe, Khp-a vanate; vanute (=vanati) 
means to desire, to ask for, its causative being, as already noted, 
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vanayati, to attract (make desire, ask for). “Grovel” is a bit 
strong, but sustains the word-play. On vanatha, see Guide 115 
n 473/1. 

870 Reading °alapehi with Ce Be Se for text's ?alayehi; Khp-a 
differs. 

871 Readi ng ^pallavahatthehi with Ce Be Sefor text's ?pallavitehi; 
Khp-a differs. 

872 MA rejoins here. 

873 Reading so va with Ce Be Se for text’s MA Khp-a so ca. 

874 Ce Be read gahitanáma for text's Se MA Khp-a katanàma. 
875 Vigatamalamaccherataya; MR&I 122 “devoid of avarice or 
stain”, but cp AA ii 245 which explains vigatamacchariyamala. 
876 Panino; literally “breathing beings”, including insects and 
birds, etc. Probably they enjoy the flowers, those gone forth the 
lodgings. 

877 Text MA Khp-a insert va here; Ce Be Se omit. 

878 Not listed by PED; the usual meaning is to take pleasure, 
delight, etc., which meaning CPD ascribes to the present context, 
although aramati can also mean to rest, pause, or stop, as at A 
iv 137, which may be the sense intended here. 

879 Reading vasanti with Ce Be Se for text’s MA Khp-a nivasanti; 
cp Ud-a 299. 

880 Tassa; Ce Be Se omit. 

881 In detail at A v 15; quoted Khp-a 40. 

882 The episode is to be found at Vin ii 158ff. 

885 Ditthanugati-apajjanattham; cp Ud-a 17 above. 

884 Dvàarakotthakapásáda^; MR&I 122 takes this as "the gate- 
house mansion", singular, but tradition has it that with this 
money Jeta built a palace seven storeys high on each of the four 
sides of the grove—cp R. Spence Hardy, A Manual of Buddhism, 
Varanasi 1967, p 219. In the same account we are told that most 
of the trees in the grove, save for sandal and mangoes, were cut 
down so that the ground could be levelled. Anathapindika then 
purchased the grove by laying out gold-pieces so as to cover the 
entire grove, giving additional money for the ground still 
occupied by trees and which could not, as a result, be covered 
in the same way. This is presumably why the loss of the rest of 
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the trees is here included in Jeta's sacrifice. 

885 MA Khp-a Anando; in his role, of course, of narrator of the 
present sutta in which such commemoration occurs. 

886 Reading niyojeti ti with Ce Be Se for text's niyojeti; this ti 
probably indicates the end of the source that Dhammapala has 
been quoting. 

887 Reading pariccágaparikittanena with Ce Be Se for text's MA 
Khp-a parikittanena. 

888 MA leaves off here, whilst Khp-a continues in a partly 
different fashion. 

889 Reading evam with Ce Be Se; text omits. 

890 The presence in such contexts of the first person plural may 
support the view that the cty is the work of a committee. 

891 Reading Mahàmoggallano ti püjáàvacanam | gunavisesehi 
mahanto Moggallano ti hi Mahamoggallano with Ce Be Se for 
text’s Mahamoggallano ti mahanto Moggallano ti 
Mahàmoggallàno: püjavacanam gunavisesam hi. 

89? Be reads khadiravanika, Se AA i 223 khadiravaniya for text's 
khadiravanavasi. He was youngest of Sariputta's three brothers— 
cp AA i 223ff for his details—and chief amongst those monks 
who were forest dwellers (A i 24). 

895 Cp Ud-a 314ff below. 

894 Reading pavaladhajaparivarito with Be (Ce pavala°) for 
text’s pancajaladhajaparivarito, Se sajjhajalaparivarito; in 
addition Ce records a vl of sajjhajalaparivarito, Se vll of 
pavaladhajaparivarito and jalaraparivarito. 

895 Cp J iv 425ff, v 333ff, 354ff; also Pv-a 171 for a similar 
comparison. 

896 Reading caturanginiya with Ce Be Se for text's caturAsitiyA, 
these being elephants, chariots, cavalry and infantry—cp D ii 
190, etc. 

897 So clear was the teaching; cp W-a 3 for similar. 

898 Reading mahdsavaka ca with Ce Be Se for text’s ca. 

899 Reading àmenditam pasamsavasena with Ce Be Se for text's 
amenditapasamsavasena. 

900 Cp DA 228, AA ii 105 etc., for a list of nine emotional - 
reactions giving rise to a repeated utterance, these being ninth 
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andthirdrespectively. Amongstthose not covered by these nine 

is àdara, respect, which is to be found at Ud-a 173 below. 

901 Mahasala?; owning great halls. 

90? Reading ularabhogà with Be for text's Ce Se ulárabhogo. 

905 Reading brahmano hoti with Be Se for text's Ce brahmana 

honti. 

904 Text, wrongly, prints part of this sentence as though it were 

a lemma. 

905 Ouasi-etymology, ananti being coined for the purpose, and 

which Woodward (VofU 94) takes as "they breathe the word 

Brahman,say mantras to Brahman"), though myunderstanding 

is that it is supposed to be the power that is Brahman that they 

encapsulate in their mantras, on account of which such mantras 

are deemed to possess efficacy. Also at Ud-a 377 below. 

96 Nibbacanam; not listed by PED, but cp SED sv nirvacanam. 

907 Cp Ud-a 195, 260 below. PED takes sama’ in samacariya from 

samal, calmness, though it would seem from It-a i 78 that 
j Dhammapila understandsit as sama3, even, whilst Buddhaghosa 

explains samacariya, in his cty on the passage quoted (Dhp-a iv 

145), as (sabbakusalàni) sametvà caranena, on account of 

conduct consolidating (all that is skilled). 

908 Reading sikha(p)pattam attham with Ce (Be) Se for text's 

sikkhappattam attham; cp Ud-a 54 above. 

909 Paramatthato; or intrinsic/ultimate meaning. 

310 Cp Pts i 26. 

311 Reading dvadasakusalacittuppade kammapathavasena 

dasakusalakammapathe with Be Se (Ce dvàdasa- 

akusalacittuppade) for text's dvadasa akusalakammapatha. 

31? Cp Dhp-a ii 36 for similar. 

315 Reading satataviharavasena with Be for text's Ce cha 

sativiharavasena, Se chassativiharavasena; cp Ud-a 335. Be may 

be an over-correction, but the category of cha sativihara (the six 

abodes of mindfulness) seems unknown elsewhere. The 

definition of the six continual abidings, at D iii 250, 281, fits the 

present context admirably. 

314 Be Se read dasavidhassa samyojanassa for text's Ce 

dasavidhasamyojanassa; the use of the singular in the context of 
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the fetters is, to say the least, unusual, had it not been for which, 
khinasamyojana would have been taken as “those in whom the 
fetters have been destroyed". 

315 Sambodhena. 

916 That is, buddhas who are savakas. 

917 Elsewhere rendered Perfectly Self-Enlightened Ones; defined 
at Ud-a 84, 125. 

318 Reading brahmanasankhate dhamme with Be Se for text's 
Ce brahmanasankhatadhammena. It would seem that 
bráhmana? here stands for brahmanna, brahminhood (cp PED 
sv brahmana? ), asitseems also to do at Thag 631, Sn 655, Thag-a 
ii 265 further explaining as brahmannu (knowledge of Brahmà/ 
Brahman). Cp also EV i 217. It is not clear whether we should 
therefore also take bráhmanà in the verse simply as “brahmins” 
or as “those with brahminhood”. 

919 Brahmanabhiitassa; presumably bráhmana? here similarly 
stands for brahmanna. 

920 Reading abhilapanadnattena with Be Se for text's Ce 
abhilapanatthena. 

921 Cp Ud-a 9ff above; also Vism 524. 

922 Cp DA 132 for similar. 

925 Literally, the house or home (gaha, Skt grha) of kings (raja). 
324 So Ce Be Se for text's DA Mandhatu. 

325 Cp Vv-a 82 which states that this same city, also known as 
Giribbaja, was well-planned and founded by the wise man 
(pandita) Mahagovinda. Here Mahamandhiatu and 
Mahagovinda would both seem to be kings. 

926 Reading adinà annen' ettha pakarena with Be (Ce Se Adina 
annen' ettha pakàrena ca) for text's vuccati. Anne c' ettha 
pakare, DA anne p’ ettha pakare (but omitting the preceding 
words). By “KhA” and, in the following note, “KhpA” Woodward 
probably means *Dhp-a". 

927 Gahabhütam; gaha would here seem to represent Skt graha. 
928 Text Ce insert nam; Be Se omit. 

929 Reading vasanatthanam with Ce Be for text's DA 
vasantavanam, Se vasanavanam. 

350 Cp Ud-a 246 below on the various units of measurement. 
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931 Eva; Be omits. 

932 Nilobhdsam; nila can mean dark-blue, blue-black, and blue- 
green. 

933 Reading kalandakanam with Ce Be Se for text’s kalandakam. 
934 Sura; cp Vv-a 73 for the five kinds, also for the five kinds of 
spirits. 

935 Kannamiile; also at Ud-a 317 below. Perhaps the ear-lobe, or 
perhaps the ear-cavity; either way, the meaning seems to be that 
of whispering. 

936 Kalaka; perhaps the name for a variety of squirrel. 

957 Ce Be read abhayaghosani ca for text's Se abhayaghosanan 
ca; literally a proclamation of non-fear, or fearlessness. 

938 Ce Be Se read °nivapam for text’s nivapo. 

959 He was accorded chief of those professing ascetic practices 
at Ai 23, his story appearing at AA i 161ff. 

940 The others being those of concentration and insight (D i 
206) plus, on occasion, liberation (D ii 122f); cp Vv-a 155 for 
similar. 

941 Kassapa the Youth, since he joined the Sangha whilst still 
young. He was accorded chief place of those who were vivid 
talkers at A i 24, his story appearing at AA i 283ff. 

942 Be reads pippali? throughout as do the Burmese editions at 
S v 79. It is not clear why Woodward should have subsequently 
thought his translation at KS v 66 to be incorrect, substituting 
that of “Figtree Grotto” at VofU 5 n 1, for the reading is 
pipp (h)ali, not pippala. For observations on the identity of the 
various peppers involved, cp VS 287 n 12. 

945 Defined at Ud-a 125 below; cp also DA 212 on this and the 
next two terms. 

944 Be Se read byadhiko for text's Ce byadhito. 

945 Reading kayasannissitam with Be Se for text's Ce 
kayasannissayam; it would be wrong to translate dukkhito as 
*distressed" and the like, since arahants would be mindful of, 
but not emotionally troubled by, physical pain. 

946 This does not appear in the list of Parittas at Miln 150f, Vism 
414. A paritta (Sinhalese pirit) is a sutta whose chanting is 
thought to afford special protection. 
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947 Reading etad avoca with Be S v 79 for text's Ce Se A4mantesi. 
948 Although CPD, sv osana, seems to accept patikkamosanam 
and abhikkamosanam here as instances of osàna, I here follow 
SA ii 314 on S iii 120 which explains patikkamosanam as 
patikkamo etasam; for despite Woodward's contradictory notes 
at KS iii 102n2,v66n2and SA314n2, which speak respectively 
of readings of etasam, etesam and esànam, it is difficult to see 
how, in denying that things were on the mend, Mah&akassapa 
could say abhikkamosanam pannayati no patikkamo, viz. that it 
was the end of (their) getting worse that was evident, not (their) 
receding. 

949 Be inserts bhante; Se S v 80 omit. 

950 Reading in full with Be Se; text Ce abbreviate. 

951 Reading bojjhanga with Ce Be Se S v 80 for text's 
sambojjhange; it is not clear what the difference is between 
bojjhanga and sambojjhanga and I do not differentiate between 
these in translation, either here or elsewhere. 

952 Or self-possessed; cp definition at Ud-a 156 below. 

953 Saddhivihàrikehi; a term seeemingly denoting the pupils of 
a preceptor—cp Vin i 45, A iii 69f and Vism 94 and Ud-a 266 
below. Itis not at all clear how Dhammapila can now speak of 
the Pepper Den—presumably a cave hideaway—as a vihàra 
replete with co-resident pupils. Cp next. 

354 Antaramagge; usually taken to mean “en route" but difficult 
to explain heresince, according to the accountin Ud, this whole 
episode, including the elder's subsequent rejection of these 
devatas’ almsfood, seems to have occurred prior to his departure 
from the Pepper Den. 

955 Cp Ud-a 281 concerning talk on giving. 

956 Reading vatvà with Be Se; text Ce omit. 

957 Reading mahabhoga with Ce Be Se for text's mohabhaga. 
958 Accharam pahari, which could also mean “struck the nymph”, 
though the context rules this out; the word-play may, however, 
not be entirely unintentional. 

959 On questions connected with the three robes, see B Disc ii 1 
n 2, 32 n 2, 3 and iv 60 n 1, 2, 3. As there noted, one dresses - 
(nivaseti) in a nivasanam, or lower garment, that is held in place 
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with a belt, but covers oneself (parupati) with the outer robe. I 
take dalham as "firmly (tied)" although it is of interest to note 
that the usual word in such contexts is galham (e.g. Vism 105f 
where it is contrasted with sithilam, loosely), whilst dalham is 
itself contrasted with sithilam at Dhp 313. Could the original 
reading have been galham ? 
960 Vasanavato; Be reads vasanokàso, Se vasanavaso, Be Se also 
reading vaso below for text's Ce vato. 
961 Tantavaya. 
962 Reading eva with Ce Be Se for text’s evam. 
963 Dipakam; Se vibhavanam, explaining. 
964 Cp note at Ud-a 167 below. 
965 Reading khinàsavassa tàdibhavanubhàva? with Ce Be Se for 
text's khinadsavadibhavanubhava’. 
966 One of five states accompanying the volition associated with 
the limbs of asceticism (dhutanga), on which cp A iii 219, Vism 
81, etc. 

{967 Reading ekako ti with Be Se for text's Ce ekaposi ti. 
968 Reading subharatam with Ce Be Se for text’s svacaratam; cp 
Ud-a 202 for same. 
969 Reading yathabhuccagunehi patthatayasam | ten’ eva va with 
Be Se for text's Ce yathavuttagunehi sanhataya santen’ eva; cp 
Ud-a 204. 
970 Be reads natam for text's Ce Se abhinfatam. 
971 Papiccho; defined at Ud-a 227 below. 
972 Cp Vism 160. 
973 Here the fourfold divisions of D ii 122f are mean t; cp note at 
Ud-a 60 above. 
974 What follows assumes a familiarity with the events recorded 
in the cty (Sn-a 217-240) on the Alavakasutta (Sn p 31f), a 
condensed version of which also appears in R. Spence Hardy, A 
Manual of Buddhism, Varanasi, 1967, pp 261-265. Some of the 
salient points are noted below. A partial edition of the present 
cty (not “the whole of this chapter” as stated at Ud-a 63 n 5) is 
also to be found in JPTS, 1886, pp 94ff (not “p 74” as stated by 
Woodward (VofU 6 n 3) ). 
975 Where Nigantha Nataputta (with whom Mahavira, reformer 
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of the Jainas, is usually identified) is said to have died—cp M ii 
244f, MA iii 99f. 

976 Cittikatatthàne; this is clearly a gloss on cetiya—cp MA i 119: 
cittikatatthena hi te cetiyani ti vuccanti | püjaniyatthenà ti 
vuttam hoti—but perhaps also with the underlying meaning of 
a place at which humans should act thoughtfully, since yakkhas 
are beings towards whom one should act with caution. Cp also 
n 984 below. 

977 The references in CPD, sw Ajakalapaka, Ajakotth4sa, to Ud-a 
81, lines 17 and 18 respectively are in need of amendment. 
978 Bandhanena; Se bandhena. Literally bond, tie, fetter, etc. 
but presumably also denoting something used in offerings to 
yakkhas whose meaning in not recorded in Childers, PED or 
SED. In modern Sri Lanka bandhana denotes the means by 
which a yakkha is ‘bound’ and then placed on an adversary’s 
property, or the means by which its powers are curtailed. 

979 Reading kalape katva with Ce Be Se for text’s kalapetva; this 
thus provides the first etymology of Ajakalapaka < aje + kalape 
+ katva. 

980 Reading panàhu with Be (Ce Se pana ahu) for text's pana. 
981 The reference to Ud-a 82, line 2, at CPD sv ajaka should 
similarly be amended. 

982 There would seem to be a difference between upanetva 
(presented) and upaharanti (offered), though it not clear what 
that difference is, since the terms are more or less synonymous. 
Cp the quasi-etymology of yakkha at Vv-a 224: they are yakkhas 
since (people) sacrifice (yajanti), since they offer afood-offering 
therein (yajanti tattha balim upaharanti ti yakkha). It is clear 
that such offerings consisted of blood-sacrifices, even if 
accompanied by cereals, as at Ud-a 122. 

983 Sannihito; if Vv-a 332 is anything to go by, yakkhas are 
appointed (thapeti) to such places by the Great King Vessavana 
for various purposes. 

984 Cayitam; Be cittim, which may be an over-correction based 
upon the presence above of cittikatatthane (at the place thought 
much of), on which see n 976. Dhammapila thus seems to be . 
offering two separate explanations of cetiya, one being derived, 
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as above, from cit, the other one here from cay/ci—cp PED, sv 
cayati, which states that the root cayis defined by pūjā (worship); 
also SED, sv caitya, which states this to be derived from ci. Text 
Ce add ca in the immediately following clause, but that clause 
would seem rather to be an expansion on the present one, 
rather than an additional statement. 

985 K3lena kàlam; or from time to time, but at Sn-a 218 the 
yakkha requires a daily (divase divase) offering. 

986 From this it would seem clear that his realm, or haunt, 
(bhavana) and his vimanaare one and the same—cp Vv-a 7,312, 
and VS 485 n 5, where the possibiity of such identity was raised. 
The various stories of the Vimanavatthu demonstrate that a 
vimàna was thought usually to consist of a celestial dwelling, 
situated within substantial grounds containing parks and lotus 
ponds and so on, which sometimes also provided a means of 
transportation. 

987 Adutiyo; meaning in this case that he failed to take his 
jpersonal attendant Ananda with him—cp Ud 41. 

388 Reading yakkhassa with Ce Be Se; text omits. 

989 Reading samano ti va with Ce Be Se for text's samano ti. 
390 Reading eva with Ce Be Se for text's evam. 

991 At Sn-a 221 the door is said to have opened of its own accord. 
992 The Thai translation takes this as the yakkha's own seat/ 
throne, which view seems confirmed at Sn-a 221. 

395 Since these yakkhas were restricted to air corridors that led 
them to overfly the place where the Buddha was seated, which 
is not permitted (Sn-a 222). 

994 Reading tassa with Ce Be Se for text's ekassa. 

995 Reading sangamo with Ce Be Se for text's sahgamo. 

996 Reading pabbatakütam with Ce Be Se for text's kütam. 

997 Reading àgatanayen' eva veditabbam | Ajakalapakassa 
samagamo hi Alavakasamagamasadiso 'va thapetva with Ce Be 
for text's ÁAlavakasamágamasadiso 'va. Tam sadisam. 

998 All of which are also to be found at Sn p 31f. Having failed 
to expel the Buddha with his threats, and found his secret 
weapon to be powerless as a result of the Buddha's loving 
kindness, he therefore quietly asked the Buddha to leave, which 
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the Buddha then did. He then had him enter in the same 
manner, repeating the episode twice over. This was then 
followed by the series of questions in Sn. Alavaka subsequently 
became a sotapanna (Sn-a 239). 
999 Calana; literally vibration. According to Sn-a 224, he could 
not even cause a corner of his robe to vibrate. 
1000 Text inserts ca; Ce Be Se omit. 
1001 Enumerated at Sn-a 994f as a whirlwind, seven rains 
consisiting of a great rain, boulders, weapons, charcoal embers, 
hot ashes, sand, and mud, and a dimness; the whole episode 
seems reminiscent of Mara’s attack on the Buddha at J i 73. 
1002 Ce Be Se read nasakkhi for text's na sakkhi. 
1003 Paharana; PED does not list this sense of paharana, but cp 
Childers sv; also SED sv praharana. 
1004 Vi ppakaram katva; or continued to assume transformations. 
1005 Seyyathà pi nàma candassa kukkurassa nasaya pittam 
bhindeyya evam so bhiyyosomattaya candataro assa; so Ce Be Se 
f for text's attempted reconstruction. This saying has caused 
much consternation. At B Discv 263, we find “Itis as if they were 
to throw a bladder at a fierce dog's nose", whereas at KS ii 164 
Woodward renders this "Just as if they were to crumble [dried] 
liver on the nose of a fierce dog". SA ii 212 explains nàsàya 
pittam bhindeyyum as acchapittam và macchapittam và 'ssa 
nasapute pakkhipeyyum, as they might spurt bear-bile or fish- 
bile into its nostrils. The trouble seems to have been started by 
Morris (JPTS 1891-3 p 4f) who, in criticising the editors of 
Vinaya Texts iii 237, pointed out that nasaya was locative and 
had therefore to mean on the nose, not beforethe nose as it had 
hitherto been taken, with the result that pittam could not 
"signify 'a gall' or 'gall bladder' ". Itdoesnotseem inconceivable 
that one might burst the bile-container at the dog's nose such 
that its contents might spurt intoits nostrils, which is obviously 
how SA understands it. It is also worth noting that, at Khp-a 60f 
= Vibh-a 243f = Vism 260, a disturbance of the contents of the 
bile-container is said to result in beings becoming crazy and 
demented; cp also Vibh-a 65 = Vism 359. Bile would seem 
therefore to be the ideal substance to enrage an already quick- 
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tempered dog, just asin the West the spleen was long held to be 
the seat of anger. Acchapittam is not listed by PED or CPD. The 
Thai translation renders this simply as punching the dog on the 
nose. 

1006 Be Se read andhakaranatamasi, in the gloom that brings 
about the dimness, for text's Ce andhakàre tamasi; itis however 
more or less a resolution of compound. Cp Ud-a 354 below for 
a more detailed explanation. 

1007 Bahalandhakare; cp “the thick of night”. 

1008 At this point, Woodward refers us to Sn-a 224, where the 
reference is, instead, to the dimness created by the yakkha that 
formed one of the nine 'rains' above, which Sn-a adds, though 
similar to one posssessed of the four limbs, vanished as soon as 
it reached the Buddha as though it had been destroyed by the 
sun's radiance. This episode is therefore quite separate from 
the one in which the Buddha was seated in the (natural) 
dimness of night. The four limbs are the fourteenth night in the 
fdark fortnight, midnight, a dense jungle thicketand a ceiling of 
storm-clouds—DA 228f = MA i 130 = AA ii 106. Cp also Ud-a 286 
below. 

1009 At Ud-a 354, Dhammapäla attributes the absence of light to 
the (sky-)deva being covered by a ceiling of storm-clouds, 
whereas here he equates the (sky-) deva with such a cloud. In 
fact, it is probably Indra who is meant by *the deva"—cp E. 
Washburn Hopkins, Epic Mythology, Delhi 1974, p 127. 

1010 Reading tam with Be Se for text's Ce ca. 

1011 Reading tihi pi with Ce Be Se for text's tihi. 

1012 From here down to the next lemma, I follow the punctuation 
of Be which is very different from Woodward's. 

1013 Attanà katabbam vippakáram akāsi; or assumed such 
transformations he himself was capable of assuming—cp above. 
1014 Reading anukaranasaddo with Ce Be Se for text's 
anukàranasaddo; CPD, sv anukaranasadda, suggests a meaning 
of “an onomatopoetic word" which, as Morris (JPTS) long 
before pointed out, is stretching thingsa bit, since itissimply an 
imitation of the sound made by the yakkha—cp also Ud-a 67 
below. It should be noted that “produced”/“performed” and 
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“sound”/ “word” are, in either case, one and the same word in 
the Pali original. 

1015 As at Vv-a 242, where these are used as an indication of 
difficulty or impossibility. 

1016 Vinigghosam; not listed by Childers or PED. 

1017 Cp Vism 420f, although this makes no mention of noise; 
Spence Hardy (op cit, p 32f) also offers a long account, which 
includes reference to “a fearful noise”, and which states that the 
wind is named Prachanda ( ? = Skt pracanda, excessivelyviolent). 
1018 Vippharitàya; cp note at Ud-a 3 above on vipphiara. 

1019 Reading avahasantam iva with Be Se; text Ce omit. 

1920 Disagajanam; not listed by PED. Indian mythology held that 
the world was supported by four, or eight, elephants. 

1021 Reading himkàárasaddam with Be for text's Ce Se 
humkarasaddam; cp J vi 529. 

1022 Reading attahásam with Ce Be for text's attasaram, agonised 
cry (cp Pv-a285), Se mahasaddam, great sound. Attahàsa is also 
an epithet of Siva, lord of ghosts. 

1025 Nighata; Be reads nigghata ( ? = Skt nirghàta, hurricane, 
thunderstorm, etc.). 

1024 Sanghata; literally binding together, union, etc., but also 
found in atthisanghata, a string of bones, or skeleton. Here it 
would seem to mean a string of thunder-claps. 

1025 Be reads yam yam niccharati | tena tena for text’s yassa 
niccharanena, Ce Se yassa niccharanena; cp below. 

1026 Reading sidayimsu with Ce Be Se for text’s sidiyimsu. 

1027 Himavant. 

1028 Be omits. 

1029 Reading sankampi with Be Se (Ce ca sankampi) for text's ca 
kampi; as at Ud-a 149 below. 

1032 Reading lomahamso with Be Se for text's Ce lomahamsam. 
1031 Vibhimsikà, Ce vibhimsaná, Be vibhimsanaki, Se vibhimsaka, 
none of which are listed by Childers or PED. 

1032 Ce Be Se read ?kàlo for text’s ?kàle. 

1033 Mahàpathaviyà udriyanakalo; cp S i 113; also J i 72, 74 
(where similar is taken, by Jayawickrama, The Story of Gotama 
Buddha, p 95, 98, as an earthquake). 
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1034 Ce Se read kisminci, Be 'kimi 'ti, for text's 'kismin' ti. 

1035 Kassaci; or to anyone. 

1036 Text inserts tam; Ce Be Se omit. 

1057 Reading akkulo pakkulo with Be (Se akkulo bakkulo) for 
text's Ce akkulo. 

1038 Text wrongly akula?; Se akkulabakkulikam. 

1039 Ce Be Se read tassam nigghosaniccharanayam for text's 
tassam niccharan' ayam; this must be feminine locative singular, 
despite the apparent masculine/neuter form of niccharanena 
above. Itis mostunclear what meaning Woodward's punctutation 
was thought to convey, which I ignore both here and in the 
present passage as a whole. 

1040 Reading bhàsaásaddo with Se for text's Ce Be ayam saddo; 
this presumably also accounts for text's vll of abhisasaddo and 
asasa saddo. 

1041 Pariyayabhidhànavasena; abhidhàna is not listed by PED. 
1042 So Ce Be Se for text's ekam ekanganam; this is, presumably, 
supposed to provide an example of the same linguistic 
phenomenon. 

1043 The gist of this highly complex explanation, is that those 
born once (such as womb-born creatures like lions, etc.) can be 
denoted by the term Akula, which, in the present case, has 
become akkula as aresult ofits initial having become shortened 
through the doubling—we are not told why—of the following 
consonant k, with kula here standing for jati (birth). By the 
same token, those born twice (such as egg-born creatures like 
snakes, etc.) can be denoted by the term bakkula in which we 
must presume the consonant k to have been similarly doubled, 
with the prefix ba standing for pa, in the latter’s intensifying 
sense of that which is more than is usual. 

1044 Reading jato with Be Se for text’s Ce jatako. 

1045 Text’s akaro should no doubt be better printed &karo. 
1046 Reading àdi-attho with Be Se for text's Ce adi-atthe. 

1047 A variety of sotapanna required to undergo two or three 
(but according to the cties upto six) more births before making 
an end of dukkha—cp SA iii 238 on S v 204f etc. 

1048 Reading vutta-adhippayanuvidhàyi ca saddappayogo ti with 
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Be Se for text's Ce vutta-adhippáyam anuvidhàya ca 


saddappayogavigame. 

1049 Ce pakkhulo. 

1050 Pavattati; Ce Be read pavatteti here. Text is probably the 
more likely—cp Vism 60 which explains ulati (a commentarial 
word coined for such purposes) as gacchati. 

1051 The reference at CPD sv to Ud-a 86, line 18, is again 
spurious. 

1052 Ce pakkhitum. 

1053 So Be (Se pisitasano) for text’s pilitisano; Ce omitsaltogether. 
PED has no entry for pisita, flesh, meat, etc., but cp SED sv pisita. 
1054 Bheravarüpam; cp Pva 152. Bherava is the Pali form of 
Bhairava, a terrific manifestation ofSiva, anditis more probably 
this, rather than merelya terrifying form, or appearance, that is 
meant here. Cp Ud-a 325 below, where Mara creates a terryfying 
sight object, Bheravam rüpárammanam, which might also have 
resembled Bhairava in appearance. 

1055 Eight are usually enumerated: gains and losses, fame and 
obscurity, blame and praise, happiness and dukkha—cp Diii 
260; A iv 156f, v 53; Vism 683 etc. 

1056 Be reads tassam for text's Ce Se tassa, in which case tassam 
is to be understood as a gloss on tàyam, viz. at that time of 
performing that impropriety. 

1057 Attabhava; or individuality. 

1058 So Be Se for text’s parangato, Ce paramgato, all being 
alternative grammatical forms. Similar differences recur in 
what follows, but I make no attempt at distinguishing them. 
1059 Parinnabhisamaya; also at Ud-a 215 below. According to 
Vism 689ff, during penetration (abhisamaya) of the four truths 
each of the four path knowledges simultaneously exercises the 
four functions of full understanding (parinna), abandoning 
(pahànam),realisation (sacchikiriya) and cultivation (bhāvanā), 
in that such knowledges penetrate dukkha by way of full 
understanding, uprising by way ofabandoning, cessation by way 
of realisation and the path by way of cultivation. Cp Pe 133f for 
similar. Sn-a 210 states that the Buddha is paragii in six ways: 
through his super-knowledge as regards all dhammas, through 
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fully understanding the five khandhas, through abandoning all 
defilements, through cultivating and realising the four paths, 
and through attaining the attainments. 

1060 The upadanakkhandhas. 

1061 Be reads ?avabodhane, Ce avabodhene, for text’s Se 
avabodhena. 

1062 Text Se insert hi; Ce Be omit. 

1063 Ce Be Se read lokan ca lokasamudayan ca pannapemi (Ce 
pannapemi) for text's lokan ca pannapemi lokasamudayan 
ca...pannapemi. Does this mean that the Sinhalese, Burmese 
and Thai editions of S and A differ from the PTS editions, 
especially when Be gives the references as “Si 61 (Be)" and “A 
i 357 (Be)” ?. 

1064 Cp Ud-a 185f below for sixteen such. 

1065 Reading sankilesadhamma viya with Ce Be Se for text's 
sankilesadhamma. 

1066 Be adds asakadhamma, Se paradhammá, after viya; text Ce 
omit. 

1067 Cp Ud-a 233 below for similar; I insert in parentheses some 
of the information contained there. 

1068 The others being restraint of the senses-faculties, purification 
of livelihood, and morality with regard to the requisites—cp 
Vism 16ff; also Ud-a 206 below. 

1069 Reading anekappabhedam with Be Se for text's Ce 
anekappakarabhedam. Woodward's punctuation implies that 
what follows is an elaboration of these divisions of mundane 
morality, which is quite wrong. I follow Be. 

1070 Reading saha upacarena with Be Se Ud-a 233 for text's Ce 
sa-upacárena; cp Compendium 54f. 

1071 Pariyapanno; or is accomplished via. 

1072 Cp Nett 60 and Vism 439. 

1075 Reading vimuttinánadassanam with Be Se for text's Ce 
vimutti: nanadassanam. 

1074 Cp Vism 676 which states that upon attaining each of the 
four ariyan fruitions, the person concerned reviews the path, its 
fruition, the defilements abandoned, the defilements still 
remaining, and nibbana. The arahant, however, has no 
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defilements remaining, and so the total is nineteen. The cties 
insist, however, that knowledge and vision of liberation, as these 
nineteen reviewing knowledges, is merely mundane, despite 
the fact that it is the province of those who are themselves 
supermundane—e.g. AA ii 258, iii 227, 280; also Vism 13. 

1075 Reading arahattaphaladhigamena with Be for text’s Ce Se 
arahattasamadhigamena, through the complete attainment of 
arahantship. 

1076 Text Ce insert athava sotapattiphaladhigamena; Be Se omit. 
1077 Text inserts hoti; Ce Be Se omit. 

1078 Reading tisu with Be Se; text Ce omit. 

1079 Reading pannavimuttivimuttifanadassanesu paragu with 
Ce Be Se for text’s pannávimuttiyà vimuttinanadassanena ca 
suparagii. 

1080 Text inserts paramatthatàya, Ce paramatthaya; Be Se omit. 
1081 So Ce Be pakkulan (Se Ud (Ee, Se) bakkulaf), for text's 
pakulam. | 

1082 Reading na bhayati with Ce Se (Be tam na bhàyati) for text's 
tam hayati. 

1083 Reading pisitasanattham with Be (Se pisitásanattham) for 
text's tapanattham, with the aim of tormenting you, Se 
tasanattham, with the aim of terrifying you; the choice is 
somewhat arbitrary, but cp above where the goblin is said to be 
flesh-eating. 

1084 Reading akku lapakkulikan ca with Be (Seakkulabakkulikan 
ca, Ce akkulapakkulitan ca) for text’s akulapakulitan ca. 

1085 Reading ullapitva with Ce Be Se for text’s ullapita. 

1086 Reading gáthà with Ce Be Se for text’s yatha. 

1087 Reading kathita with Be Se for text’s thito, Ce thiti. 

1088 Reading acchariyamanussowith Ce Be Se for text’s acchariyo 
amanusso, marvellous non-human; cp A i 22, Vism 93, etc. 
1089 Reading akampaniyassa Bhagavato with Be for text's Ce Se 
akampiyabhAavato. 

10% Reading vibhimsanena with Ce Be Se for text's bhimsanena. 
109! Whereas, as already noted, the yakkha Alavaka became a 
sotapanna. 

1092 Reading gandhamiàlàdihatthe with Ce Be Se for text's 


~m.. 


939 The Udana Commentary 


gandhamialadihi hatthe; cp Ud-a 354. 

1095 Reading gamissámi with Be Se for text’s Ce agamissámi. 
1094 Kancanaguhaya; this sense of guh is not listed by PED, but 
cp Childers sv. See also Vv IV 12 16 for similar imagery. 

1095 Reading te with Ce Be Se; text omits. 

1096 Reading parisaya with Ce Be Se for text’s pariyaya. 

1097 Pána; lit. breathing beings, and thus not restricted to 
humans. 

1098 Text adds hi; Ce Be Se omit. 

1099 Reading so with Be; text Ce Se omit. 

1100 Ce Be Se read atha for text's atha kho. 

1101 Opening the quotation, with Be, with pabbajitva, rather 
than text's attanam. 

1102 Reading ca with Ce Be Se; text omits. 

1103 Be Se read arannavase for text's Ce arannavase. 

1104 Reading ghatento with Ce Be Se, here and throughout, for 
text's ghatanto. 

1105 Be Se read patissavamocanattham for text's Ce patinna 
pamocanattham, though the meaning is little affected. 

1106 Reading dhuragame with Ce Be (Se dhiiragame) for text's 
düragàme. 

1107 Reading appiyà with Ce Be; text Se omit. 

1108 Reading n’ alam with Ce Be for text'sSe alam, enough (with 
this going forth). 

1109 Güthadhàri; or wearers of excrement, and presumably a 
reference to some kind of insect. Be records a vl of güthakhàdi, 
excrement-eaters. 

1110 That is, pregnant; cp Ud-a 117 below. 

1111 Dutiya; Be dutiyika. 

1112 Be Se read pàdaparicarana? for text's Ce padaparicarika°; 
cp Si 125 where Mara’s daughters offer to attend on the Lord's 
feet (pàde te samana paricarema), although the point is rather 
obscured by its being rendered, at KS i 156, as ^we would be thy 
devoted slaves". 

1115 Vadati; third person singular, whereas in Ud ayyo occurs in 
the context of reported speech, when the plural might have 
been expected here (it is said = they say). Itis therefore unclear 
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whether the subject of vadati is to be understood as a single 
informant (and one who would also speak of her husband as 
“master”), or the former wife talking to herself, repeating what 
she has heard from elsewhere. 

1114 So Be Se for text's Ce khuddaputt’ amhi. 

1115 Daharaputta; Be omits. 

1116 Reading tava with Ce Be Se for text’s ’va. 

1117 Cp Vv-a 222, 298 where this refers to food and clothing of 
very poor quality. The story suggests that Sangamaji’s wife is 
trying to tempt him back home, where he would no doubt have 
resumed his lifestyle of some opulence. Does this imply that she 
expected to join him as a recluse and share his meagre 
sustenance ? 

1118 Reading okkhipitva with Se for text's Ce Be ukkhipitva; cp 
CPD, sv ukkhipati, where this reading is recommended, but 
which does not list this instance sv okkhipati. 

1119 Reading n’ eva oloketi n’ pi dlapati with Ce Be Se for text's 
n’ eva olokesi n’ àpi ālapi. Tam here refers to his former wife, 
rather than hisson, whois covered laterin the cty, where itis said 
the venerable one did not look at him either (pi). 

1120 Reading tath’ eva with Ce Be Se for text's tatth' eva. 

1121 Reading pi with Ce Se for text's 'va; Be omits both. 

1122 Reading vase vatteyya with Be Se for text’s vasepavatteyya, 
Ce vase pavatteyya. 

1123 Reading sammukhe with Be Se for text's Ce pamukhe. 
1124 Reading n’ eva oloketi n’ api alapati with Ce Be Se for text's 
n' eva olokesi n' àpi àlapi. 

1125 Akaram; or hint, etc. 

1126 After the punctuation of Be, which opens the quotation 
with puttena. 

1127 Reading dibbasadisattà with Ce Be Se for text's dibbe 
bhavam. 

1128 Reading dibbam pasádacakkhu with Ce Be Se (Vism 423) 
for text's dibbapasadacakkhu; part of what follows is also to be 
found at It-aii 27 and Vism 423, whilst much the same is also said 
at Ud-a 201 below concerning the heavenly ear, where also see 
notes. Nànamoli (Ppn 465) renders this as “(for deities have) 
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as divine eye the sensitivity”, Pe Maung Tin (Pp 490) as “(for the 
devas possess) the deva-sentient eye”. However, at Asl 306ff, the 
sensitive eye is but one of fourteen constituents of the physical 
eye, a list which when elaborated upon swells to forty-four 
constituents, four of which, the sensitive eye included, stems 
from karma. It seems necessary, therefore, to take dibbam here 
as an adjective predicated of that sensitive eye, pasadacakkhu. 
See also Vism 444-446. 

1129 Sampaticchana; sixth of the seventeen possible thought- 
moments (cittakkhana) making up one thought-process 
(cittavithi). Cp Ud-a 91 below. 

1130 Reading 4rammanasampaticchanasamattham with Ce Be 
Se (Vism 423) for text’s alokanasamattham, It-a 
arammanaggahanasamattham; cp Ud-a 201 below. 

1131 Düre pi; perhapsin its technical sense, as at As] 337 and Vism 
450. It-a, Vism 423 add upakkilesavimuttatàya, on account of its 
being liberated from imperfections; cp Ud-a 201. 

1132 Reading abhinnacakkhum with Ce Be Se for text's 
abhinnacakkhum; also called dibbacakkhu—cp note at Ud-a 
161 below. It-a has nanacakkhu here. 

1133 Dibbavihara; “living like a deva" (Pe Maung Tin), “divine 
abiding" (Nànamoli), neither offering further comment. But 
see D iii 220 which distinguishes the dibbavihara from the 
brahma? and ariyaviharas and which DA 1006 explains as the 
eight attainments; also A i 182f which speaks of a dibbam, 
brahmam and ariyam couch, the first being equated with the 
four jhanas, AA ii 294 adding that his walking (standing, sitting 
and lying down) are all dibbam both after attaining such jhanas 
and also after having emerged therefrom. 

1134 Mahagatikatta; not listed by PED. It-a, Vism, state that its 
great scope is due to its being able to see sight objects through 
walls and so on. The term is also predicated of the word 
Tathagata at Ud-a 154 below. 

1135 Reading visayatitena with Ce Be Se for text's visayatikkamena. 
1136 Ud omits. 

1137 Reading imam evam with Ce Be Se for text’s imam. 

1138 Ce Se add udanesi, gave rise to; text Be omit. 
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1139 Ce Se read tadibhavanubhavadipakam for text's Be 
tadibhavadipakam. 

1140 Disva; Be reads sa here. 

1141 Cp Ud-a 152 below. 

1142 Reading pancavidhà pi sang with Ce Be (Se pancavidhato 
pi sangato) for text’s pancavidho pi sango. 

1143 Text inserts tadisam; Ce Be Se omit. 

1144 Tittham; cp note at Ud-a 338. 

1145 Reading Gayatitthassa with Be Se; text Ce omit. 

1146 [ okiyamahájano; cp AA iii 2, etc. 

1147 Reading pàpapaváhanatittham with Ce Be (Se 
papappavahanatittham) for text's papappavahanam. 

1148 A hill near Gaya, now known as Brahmayoniand an important 
place of pilgrimage for Hindus, from which it is believed an 
underground spring (yoni) travels to feed the hot water spas of 
Brahmakund in Rajgir (Rajagaha), which can be identified with 
the Tapodà Park (on which see note at Ud-a 110). See also Pv-a 
2l on the three matted-hair ascetics of Gayaásisa. 

1149 Pitthipasáno; a pāsāņa is defined at Vibh-a 64 as anything 
larger than can be held in the fist but smaller than an elephant. 
1150 My admittedly hazy recollection of my visit to this hill 
suggests this may be somewhat of an exaggeration. 

1151 Reading eko pabbato gaydsisanimako | yattha 
hatthikumbhasadiso pitthipasáno bhikkhusahassassa okàso 
pahoti with Be for text's eko pabbato gayasisanàmako, yattha 
hatthikumbhasadise pitthipasane bhikkhusahassassa okáso 
padeso hoti, Se eko pabbato gaydsisanamako yattha 
hatthikumbhasadise pitthipasane bhikkhusahassassa okàso hoti, 
Ce hatthikumbhasadise pitthipasane bhikkhusahassassa okáso 
hoti. 

1152 Cp MA ii 48 on M i 79: Maghamisassa avasáne catasso 
Phaggunamasassa àdimhi catasso ti evam ubhinnam antare 
attharatti; and AA ii 225 on Ai 136: Màghaphaggunàánam antare 
atthadivasaparimàno kalo. Maghassa hi avasàne cattàro divasa 
Phaggunassa àdimhi cattáro ti ayam antaratthako ti vuccati. 
Woodward (GSi 119) misconstrues this eight-day period as “the 
dark half of the month", which he then (loc cit n 7) wrongly 


Fuse megs r 


236 The Udána Commentary 


identifies with the “week before and after full moon" (cp VofU | 


7 n 5for similar). According to Ency. Buddhism iii 605, Magha 
can be either December/January or January/February, more 
likely the latter since this causes Vesakha to fall during April/ 
May, which is when the modern Buddhist world celebrates it. 
This would then make the octad fall late February/ early March, 
one month later than that suggested at VofU 7 n 5. 

1155 Reading uppilavanti with Ce Be Se for text's pilavanti. 
1154 Ce Se read nimmujjanti, here and throughout. 

1135 Cp Vism 395, which is no doubt the passage intended by 
Woodward's reference to "Vism 195". 

1156 Reading karonti yeva with Ce Be Se for text's karonti. 

1157 Reading assase with Ce Be Se for text's asssapassase. 

1158 Reading marupapatapatita with Ce Be Se for text’s 
pabbatapapatapatità; this sense of maru is not listed by PED 
(which also wrongly states that maru is always combined with 
kantara), but cp Childers sv, also SED sv maruprapata. 

1159 Reading hoti with Ce Be Se; text omits. 

1160 Reading ummujjanani(m) mujjanàni with (Ce Se) Be for 
text's ummujjanani. 

1161 Reading karonta with Be for text's Ce Se karonti. 

1162 Reading mundasikhandino with Ce Be Se for text's 
muncasikhandino. 

1165 Cp S i 182f; also Vin i 196. 

1164 Text inserts pi; Ce Be Se omit. 

1165 Ageihutam juhanti aggihutam paricaranti; so all texts. PED 
and CPD have no entry for aggihutam (but cp SED sv agnihuta), 
listing only aggihuttam, the Agnihotrasacrificein which oblations 
were poured into Agni, the sacrificial fire kindled at a person's 
birth and subsequently maintained (paricarati) by him for the 
rest of his life. Cp Sn 428, p 79 etc. Ce reads parijuhanti. 
1166 Ce reads dhümadambha?, Be dhümadabbha?, Se 
dhümadabbhi*, for text's idhumadabba?. Be might be taken as 
“fragrant kusa grass". Se suggests there may once have been a 
reading of idhumadabbi, which I adopt here, against all texts. 
1167 Ce Be Se read vedim for text's vedindhanam. 

1168 Reading suddhi ti with Be Se for text's suddhi; Ce omits 
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suddhi imina. 

1169 Udakavasam; or near the water. 

1170 Reading anuparivattanti with Be Se for text's Ce 
anuparivattenti. 

1171 Or towards such places as these rise and set, if Dhammapala 
had D i 240 in mind here. 

117? Reading keci with Ce Be Se; text omits. 

1173 Reading sàvitti-àdike with Ce Be Se for text's suvatthi-adike; 
cp Sn 568, quoted at Vin i 246; also Sn 457. As noted at B Disc 
iv 340 n 3, Sn-a 403 states that the Buddhist equivalent of this 
Vedic metre would be the three refuges. By Savitri is usually 
meant the Vedic hymn to the sun, also known as the Gayatri, of 
Rg Veda iii 62 10 addressed by brahmins to the sun each 
morning and evening. 

1174 Be reads vijjajapam avhàyanti, Se viccojasam avhàyanti, Ce 
visamucchajapam avhayanti, for text’s Vidojasamavhayan ti, 
which latter is almost certainly in error for Vidojasam avhayanti 
(O. H. Pind). Cp SED, sv Vidojas, which it states is a name for 
Indra. 

1175 Reading otarati with Ce Be Se for text’s taranti. 

1176 Reading keci uttaranti with Ce Be Se; text omits. 

1177 Probably a rinsing of the mouth. 

1178 Reading sitagaddhita dantavinam with Se for text’s gayanti 
vadayanti vinà vadenti, Ce tanti vadenti vinà vadenti, Be tanti 
vadenti vinam vadenti. According to SED, sv dantavina, the 
“tooth-vina” is a term for the chattering of teeth; I assume 
gaddhita is a Siamese variant on gathita/gadhita. 

1179 Reading udakorohanàdi-asuddhimagge  tesam 
suddhimaggaparamasanam with Ce Be Se for text's 
udakorohanadi asuddhimaggo tesam suddhimaggo ti, 
paramasanam. 

1180 So Ce Be Se; text omits. 

118! Reading udakummujjanàdi hi with Be Se for text’s Ce 
udakummujjanadihi. 

1182 Uttarapadalopena; CPD, sv uttarapada, states that this 
means the last member of a compound which, whilst literally 
correct, is nonetheless confusing. Presumably compounds are 
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to be resolved from right to left, when the initial member would 
become the last item to be dealt with. 

1183 Reading suci with Ce Be Se for text’s suci pi tassa. 

1184 Sadhana. 

1185 Text Ce insert ti here; Be Se omit. 

1186 Reading udake with Ce Be Se for text's udake-nahànena. 
1187 Reading matughatédipapakammakari with Ce Be Se for 
text's matughatadipapadhammakadi; probably a reference to 
the five incurable deeds of taking the life of one's mother, 
father, or an arahant, of drawing the blood of a Tathagata, and 
of causing a schism in the Sangha—cp A iii 146. 

1188 Reading yam hi yam with Ce Be Se for text's yam hi. 

1189 Reading vacisaccan c' eva viratisaccan ca with Be (Ce Se 
vacisaccan ca viratisaccan ca) for text's vacisaccam viratisaccam 
và; by "truth as abstinence" we must presumably understand 
either the fourth precept, or right speech itself (upon which cp 
Ud-a 147 below). 

1190 Accanta; or absolute. 

1191 Reading suci ca with Be Se for text’s so suci so, Ce so suci ca. 
1192 Reading saccam ve amatā vaca with Be Se; text Ce omit. As 
pointed out at GD ii 232, Sn-a 399 on Sn 453 offers us the choice 
of taking amatā here either as “ambrosial” or “Death-free”. 
1195 Reading saccam have sádutaram rasanam with Be Se Sn 182 
for text's saccam h’ eva sadutaram, Ce saccam have sadutaram. 
1194 Cp EVi 292 and GD ii 232 on the various ambiguities of this 
verse. 

1195 Ce Be Se read saccavipariyassa for text’s saccavipariyayassa. 
Childers, PED and SED have no entry for vipariya which, if not 
a short form of vi + pariya (cp PED sv pariya), must mean 
something like “the failure to embrace (the truth)”. 

1196 Ekam dhammam; cp Dhp-a iii 182: ekam dhamman ti 
saccam; musavadissa ti yassa dasasu vacanesu ekam pi saccam n’ 
atthi evarüpassa musavadino. 

1197 Ciro, which can also mean “bark”, a monk wearing arobe as 
doesatreeits bark. One could therefore equally take Daruciriya 
as "The Wood-barked One". 

1198 Identified with Sop4ra in the Thana district to the north of 
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Bombay (DPPN ii 1223). 

1199 Cp also AA i 279ff; Dhp-a ii 209ff. | 
1200 Reading khippábhinnanam with Ce Be Se Ai 24 AAi 279 for 
text’s khippabhinnatam. Rapid superknowledge is defined at 
Vism 86 as the insight that occurs after the attainment of access 
concentration and up to that of absorption; cp also D iii 106; A 
ii 149f; Dhs 176-180; Vibh 331f; etc. Also at Ud-a 283 below. 
1201 Tam thanantaram; not listed by PED, but cp Childers svand 
CPD sv antara?. 

1202 Ce Be read mahi, great, for text's Se ulàro. 

1205 Reading adhikárakammam with Be Se (Ce 
adhikarikakammam) for text’s bodhadhikarikakammam. At] 
i 14 (quoted Ud-a 133 below) this appears as seventh of eight 
qualities that are necessary if an aspiration to become a Buddha 
is to succeed; similarly Bv-a 92, where it is explained as the 
sacrifice of one’s own life even for a Buddha. At Ud-a 328 below 
it seems to mean what a Buddha has to do out of his Great 
Compassion. Since it is invariably found where the context is 
that of an aspiration to become a Buddha, it is not clear what is 
was thought to entail either here or for Suppavasa’s son at 
Ud-al 23, for Nanda at Ud-a 178, for Subhüti at Ud-a 348 and for 
the seven year-old Dabba at Ud-a 430. 

1204 Pun nam; AA i 279 kusalam, that which was skilled. 

1205 Reading gharavasam with Ce Be Se for text's gharavase. 
1206 Ce reads siddattho va, Be saddhim yeva parisaya, Se 
siddhiyatro ca, for text's Sindhuyatraya; Woodward takes this to 
mean "ocean-faring life", though it is not clear why, especially 
when the meaning of “expedition” for yatra is well-attested by 
SED sv. According to Ency Buddhism, the kingdom of Bahiya 
was in Bharukaccha (ii 495) in modern Gujerat, an important 
seaport of ancient India, known today as Broach ( iii 3; cp B Disc 
iii 60 n 2; Sisters 103 n 1), and thus relatively close to the Indus. 
1207 The “Golden Land”, and usually thought to be Burma. 
1208 Ce Be read °bhakkho, Se AA ?bhattam, for text’s °bhatto, 
similar vll also being found at AA i 279 and Dhp-a ii 210. 

1209 Khippamàno; presumably equivalent of Skt ksipyamàna, 
though not listed in this sense by Childers or PED. Be reads 
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khipamàno. 
1210 Taranto; literally “crossing over". 
1211 Padese; Be samipe, in the vicinity of. 
121? According to Ency Buddhism ii 1223, thisis to be identified 
with Sopara in the Thana district, to the north of Bombay. 
However, a comparison of mapsin A Historical Atlas of South Asia, 
Chicago 1978, suggests that Supparaka (map p 19) is the more 
recent Bassein (map 46) which may, or may not, be what is 
meant by Sopara. In any event, it is clear that Bahiya came 
ashore only a few miles south of his home town of Bharukaccha 
(map 19). 
1215 atarüpena; literally “in the form in which he was born" or 
“in his birthday suit", etc.; not listed in this sense by PED or SED. 
1214 Cp Vv-a 233. 
1215 Calotropis Gigantea; cp Vin i 306. At M i 429 also used for 
bowstrings. 
1216 Vakehi palivethetva; or “enveloped”. Itis notatallclear how 
Í he did this, especially when the same verb (palivetheti) is used 
at Vism 353 of the inner skin enveloping the skull. He cannot 
have strung the pieces of bark on the wort, since this forms the 
next, alternative, explanation, so he must somehow have tied 
the barkonto the wort, perhapsusing the wort itself, which is not 
unlikely if swallow-wort was used for bowstrings. AA i 280 reads 
mahatalakasevalam (vl mahasalaka°) gahetva sariram vethetva 
( ? enveloped himself with large blades of grass and duckweed); 
whilst Dhp-a ii 210 merely states sukkhakatthadandake vakehi 
palivethetva, which is rendered, at BL ii 222, as “he wrapped 
himself with dry twigs and sticks and bark”. 
1217 Ce reads nivasanaparupanani, Se nivasanaparupanani, Be 
nivasanapavuranani, for text's nivasanaparupanam. Cp B Disc 
iii 305 n 1 and MQ ii 102 n 1; also Ud-a 62 above. 
1218 Reading sabbattha with Ce Be Se for text's sabbada, at all 
times. 
1219 Kapala; here perhaps a turtle-shell, or else a skull, he had 
found on the beach. Cp also Ud-a 279 below. AA i280 states that 
it had been thrown into the same place ( ? pond) at which he 
found the duckweed, Dhp-aii 210 that he took it from a temple 
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(devakulato (BL ii 222 = “the royal household" ! ) ). 

1220 Reading mayi with Ce Be Se; text omits. The presence of 
"not" (na) in both the subordinate and main clause is hard to 
fathom, for surely the view expressed is that the people of 
Supparaka would lose their faith were he to come and accept the 
clothes. However, both clauses are also negative at AA i 280. 
1221 Devayatanam; not listed by Childers or PED but cp SED sv. 
AA devakulam, which Woodward states is a “god’s house", but cp 
above. 

1222 Patijaggitva; cp BHSD sv pratijagarti for several senses not 
listed by PED. 

1225 Ukkattha; literally maximum, in the highest degree, etc. 
1224 Ce omits this phrase. 

1225 Reading sakkàragarukáro abhivaddhi with Be (Se 
sakkaragarukaro ativaddhi) for text's uppannasakkaro garukaro 
ca vaddhi, Ce uppannasakkàragarukàro abhivaddhi; cp Ud-a 
357 below. 

1226 Cp Ud-a 369 for the same simile. As noted there, garu 
literally means heavy—he is to be treated as a "heavy-weight" 
(garukaroti), like a stone umbrella, and is thus one not to be 
taken lightly. 

1227 Reading adhippayena with Ce Be Se for text's adhippayo. 
1228 Reading püjana? with Ce Se for text’s püjita?, Be paja°. 
1229 Cp Mi 28 etc. The best of gifts (aggadana) that a woman 
may bringis, at Vin iii 39, sexual intercourse, which may explain 
why Be Se choose to read magga? for text's Ce agga? here, 
though the resultant meaning is unclear. 

1250 Paccaya; usually rendered “requisites”. 

1231 Abhipiijaya; not listed by PED. 

1232 Reading su-abhisankhate with Be Se for text's abhisankate, 
Ce abhisankhate; at Pv-a 7 it is instead the recipient who is said 
to be well-prepared. 

1255 A]] texts omit. 

1254 Reading ettha with Be Se for text's Ce tattha. 

1255 Cp Ud-a 267 below for similar. 

1256 Text Ce insert ti; Be Se omit. 

1237 Ce Se Ud (Se) read ye ca kho for text's Be Dhp-a ye kho, Ud 
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(Ee) ye nu kho; but all texts concur on the reading of ye kho at 
Ud-a 82 below. 

1238 Reading kilesarinam, here and below, with Ce Be Se for 
text’s kilesádinam. 

1239 Reading arahabhavena with Ce Be Se; text omits. 

1240 Reading ye with Ce Be for text’s va tesam va, Se va tesam. 
1241 Reading tesu with Ce Be Se for text’s tesam. 

1242 Reading sālohitā bandhusadisa with Be Se for text's 
lohitabandhuparisa, Ce lohitabaddhaparisa. 

1243 Reading atthakathayam with Be Se for text's Ce atthakathaya. 
1244 Vippakaram; or deterioration. 

1245 Housing the remains of the Buddha Kassapa; cp Sn-a 420. 
1246 Ce Be Se read ànetva for text’s Dhp-a dharitva; the account 
of this episode is more detailed in Dhp-a, whilst an equally 
detailed parallel account concerning three different individuals 
is also to be found at Sn-a 420f. 

1247 The great continent to the north of Meru or Sineru. 

1248 The top five heavens of the Brahmaloka associated with the 
fourth jhana from which return is impossible and a region in 
which, for this same reason, the Buddha never took birth (M i 
82). 

1249 On the seventh day according to Dhp-a ii 212. 

1250 Cp M iii 237ff and MA v 33ff, the latter giving a long account 
(summarised in DPPN) of this former king of Takkasilà who 
went on to become a non-returner. An accomplice of 
Suppabuddha the leper in a former life (Ud-a 289), he too came 
to be killed by the same yakkhini (who had assumed the form of 
a cow), as he was searching for the bowl and robe necessary for 
his ordination (M iii 247). 

1251 Cp Ud-a 60 above. 

1252 Cp Ud-a 430ff. 

1253 Cp Sn p 91ff, where he puts a number of questions to the 
Buddha which other contemporary religious leaders had been 
unable to answer and where, upon receiving an answer to same, 
he is said to have become an arahant. His verses appear at Thag 
275-278. A parallel account is also to be found at Mahàvastu iii 
389ff, where his name is given as Sabhika. 
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1254 The terms devaputta and devadhità seem often to mean 
devas who are savakas, being a son (putta) or daughter (dhita) 
born the Lord’s breast during the ariyan birth. It is probably 
because he was a non-returner that this Brahm is here spoken 
of as a devaputta. 

1255 Reading Brahma devata ti adhippeto with Ce Be Se for text's 
brahmadevata adhippeta. 

1256 Reading tassa hi brahmuno with Ce Be Se Dhp-a for text’s 
addasa hi so Brahma. 

1257 Kalanukalam; neither Childers nor PED has any entry for 
anukala, whilst CPD sv merely refers us forward to kalanukalam 
without supplying any references. According to SED, anukàla 
means "opportune" or "occasional". 

1258 Reading kaham with Ce Be Se for text's katham. 

1259 Reading ca with Ce Be Se; text omits. 

1260 Titthiya; cp notes at Ud-a 338f. However it is unlikely that 
he would have claimed the negative status usually associated 
with this term. 

1261 Reading patinissajj etam with Ce Be Se for text's 
patinissajjetha. 

1262 Reading mà with Ce Be Se for text's màno. 

1265 Text wrongly anukampaka. Cp also Ud-a 182 on thisand the 
following term. 

1264 Reading tassà with Ce Be Se for text's tassa. 

1265 Text inserts ceto. Bahiyassa here; Ce Be Se omit. 

1266 Reading Brahmaloke with Ce Be Se for text's Brahmalokà; 
cp Ud 22. 

1267 Or catching the thief red-handed. Be Se read sahodham for 
text's Ce sabhandam, although the meaning is little affected. 
Cp Vism 180. 

1268 So Ce Be Se for text's arahà. 

1269 Ce Se insert Bahiya here, though this does not appear in Ud 
(Se). 

1270 Ce Se, here and below, assasi; cp Ud. 

1271 Kalyanaputhujjanabhavam; this term is, to the best of my 
knowledge, unknown in the Canon, in which context it would 
be an almost self-contradictory concept. It is however 
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foreshadowed on at least one occasion by the term 
puthujjanasilavante at M iii 255. Also at Ud-a 369 below. 

1272 Presumably the first six of the seven purifications forming 
the basis of the Visuddhimagga, the seventh being omitted in all 
probability because of its being supermundane; cp the note at 
Ud-a 326 below. 

1273 Reading etàya with Ce Be Se for text’s etasmim. 

1274 Or enter upon. 

1275 Reading arahattádhimàáno with Ce Be Se for text’s 
arahattamaggam và samāpanno ti kira. 

1276 Reading arahattadhimanowith Ce Be Se for text’s adhim4no. 
1277 Tadangappahanavasena; cp Ud-a 32 above. 

1278 Cp Ud-a 204 below. 

1279 Catukka; notin this meaning in PED, but cp Guide 152, 294. 
1280 Asamudacarato; cp AA i 30f which explains how that which 
is not arisen, through being held at bay in various ways, 
subsequently arises when the mechanism checking it disappears. 
Here the idea would seem to be that Bahiya managed to 
abandon the defilements temporarily by suppressing them via 
the four jhánas, but once such suppression came to an end the 
defilements once more gained their opportunity (kileso okasam 
labhati—AA i 30). 

1281 Cp Pts i 27, Vism 410 and Ud-a 32 above. 

1282 Reading yam aham with Ce Be Se for text's yada aham. 
1285 Reading devate with Ce Be Se for text's sadevake; cp Ud. 
1284 Cp Ud-a 107f, 207 below for details. 

1285 Reading kasmim with Ce Be for text's asukasmim, Se atha 
kasmim. 

1286 Reading muccissama ti with Be (Ce Se muñcissāmā ti) for 
text's muncissami ti. | 

1287 Much of what follows appears to be drawn from Vism 198ff, 
with interpolations by Dhammapila. 

1288 Cp Ud-a 267, 314 below. 

1289 Reading tassanena with Ce Be Se Vism 198 for text's tassa 
nena. i 

1290 Reading arahati ti with Ce Be Se for text’s aranam hatattā pi. 
1291 Reading arahati with Be (Ce Se arahati ti) for text's arahati 
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ti araham. 

129? Paccaya; cp Ud-a 80 above. 

1295 I take the compound, with Vism 201, as püjà + visesam; it is 
notatallclear why Woodward should punctuate as püj' àvisesam. 
Nànamoli renders this “the distinction of being accorded 
homage" (Ppn 210), whereas Pe Maung Tin (Pp 231) takes it as 
I do here. 

1294 Cp Ud-a 125 below for similar. 

1295 Abhinneyye dhamme abhiüneyyato; or with more of an 
imperative force, viz. “to things that are to be known directly as 
something to be known directly”. So, too, with the remainder. 
1296 Or simply “awoken”. 

1297 Netabbo. 

1298 Reading sabbatikadukàdivasena with Ce Se (Be 
sabbattikadukadivasena) for text’s sabbakdravasena; cp Asl 
36ff, especially Asl 38 to which this is almost certainly an 
allusion; also Nanamoli, Ppn 472 n 20. 

1299 Sayambhüriánena—cp Vv-a 81; also at Ud-a 154, 283 below. 
1300 Reading samvegam àpàdito with Ce Be Se for text's 
samvegajato, full of shock. 

1301 Reading Savatthim uddissa with Ce Be Se for text's yava 
Savatthiudissa. 

1302 Reading nàmam api savanena with Be for text’s nama 
savanena, Ce Se namasavanena. 

1303 Reading samvegena with Ce Be Se for text’s samvega. 

1304 Sabbattha usually means “under all circumstances”, “in 
every case”, “everywhere”, etc. But Dhammapila chooses here 
to give the rather forced interpretation in terms of sabbasmim 
magge, on the whole path (or where the whole of the path was 
concerned), subsequently rejecting the explanation in which 
sabbattha would seem to have its more usual meaning. The 
somewhat clumsy choice (forced upon us by Dhammapila) of 
“on the whole thing” for sabbattha hopefully embraces both 
possibilities. 

1305 Reading Savatthi with Ce Be Se; text omits. 

1306 Reading pi with Ce Be Se for text’s hi. 

1807 Reading assa indriyani with Ce Be Se for text’s assa. 


um 


246 The Udàna Commentary 


1508 Reading ca with Ce Be Se; text omits. 

1309 Bahiya. 

1310 Reading bhuttapatarase with Ce Be Se for text's 
bhuttapataraso. 

1311 Text inserts tam; Ce Be Se omit. 

1312 Reading Supparakapattanato with Ce Be Se for text’s 
Supparakato. 

1313 Text inserts telena, with oil; Ce Be Se omit. 

1314 Reading dakkhasi with Ce Be Se for text’s dakkhissasi. 
1315 Reading attano with Ce Be Se for text’s Satthu và attano và. 
1316 Cp Ud-a 313 below. 

1317 Reading dhanasampadam with Be Se for text's 
danasampadam, Ce ratanasampadam. 

1318 Reading mahakullam with Ce Be Se for text’s mahákülam. 
1319 Akara; or mode. 

1320 Text inserts pamojjavasamgato và, Ce Se pasamsiyasangaho 
và. 

1321 As at Vv-a 213. 

1322 Reading sabbabhagato with Ce Be for text’s Se sabbabhagato 
ca. Vv-a 213 reads sabbabhavato (Ee), sadhubhávato (Ce Be), 
the latter having been adopted at VS 325. Cp also AA v3 which 
reads: samantapásádiko ti pasádavahanam yeva 
kayakammadinam sabbhavato (vl sabbavato) samantapasadiko. 
There is evidently some history of scribal confusion. 

1323 Reading sarira° with Ce Be Se Vv-a for text's siri?. 

1324 Reading sarikkhakajanassa with Be Vv-a for text’s Ce Se 
parikkhakajanassa. 

1325 Gana; Vv-a omits. 

1326 Avenikabuddhadhamma; cp MahAvastu i 160 and Ency. 
Buddhism ii 451; also BHSD sv àvenika. Also alluded to at Ud-a 
336 below. 

1327 Reading °indiriya® with Ce Be Se for text's ?indri?. 

1328 Nibbisevanabhava; not chasing after andindulging in sensory 
experience which is the origin of dukkha. Cp Vv-a 284; Mi 266f. 
At Ud-a 320 below much the same is said with respect to the 
other five faculties. 

1529 Cp AA iii 78 on A ii 38, which states that tamedness is the 
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arahant-path, calmness the concentration (samadhi) of that - 
path, “utmost” applying to both. 

1330 Reading davadi-abhavato ca with Be Se (Ce davadi-abhavato) 
for text’s tadibhavavahanato ca (which Woodward seems to 
have imposed from Vism 5); dava can mean many things in 
addition to "excitability"—e.g. speed, motion, sport, flowing, 
burning, being painful, etc.—and it is not certain which is 
intended here. Cp Vv-a216whereitseems to mean “merriment”. 
1331 Reading davadi-abhavato ca with Ce Be Se for text's dava 
rava và abhàvato. 

1332 Ce Be Se read abyàvata-appatisankhanupekkhàbhavato for 
text’s abyavatasankharupekkhabhavato, which cannot be correct, 
since patisahkhàna— not appatisankhana—is said, at Ud-a 145 
below, to be the characteristic ofthe limb of enlightenment that 
is equanimity (upekkha). Patisankhanana and 
sankharupekkhanana form two of the ten knowledges associated 
with knowledge and vision of the course (patipadananadassana), 
on which see Vism 651ff; also Compendium 211 and Narada 
Maha Thera, A Manual of Abhidhamma, Kandy 1968, p 66f and 
400ff. 

1555 At D iii 112 this potency, which involves being able to see 
that which is non-repulsive in the repulsive and so on, is 
distinguished from the more usual potency of the non-ariyans, 
equated with the first of the six abhinnàs, and consisting of 
being able to fly through the air and so forth; cp also Pts ii 212, 
quoted at Vism 381f, where this appears as one of ten potencies, 
the same list also being found at Asl 91. 

1534 Cp AA iii 78 for similar; also EVi 177 on Thag 289 for further 
references. The four are all quasi-etymologies, the first, second 
and fourth being: vasena + agamanato, punánagamanato, and 
punabbhavassa ca agamanato. The third seemsan allusion to Sn 
522: àgum na karoti. 

1835 Reading ti imehi karanehi nagam with Ce Be Se for text's pi 
imehi kàranehi nagan ti. 

1536 Reading pahinànam with Ce Be Se for text's nana’. 

1337 Text Se insert apaccagamanato; Ce Be omit. 

1555 Reading agamanato ti with Ce Be Se for text's agamanato pi. 
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1339 Pamànabhütatam; not listed by Childers or PED. SED, sv 
pramáanabhüta, gives the meaning as "authoritative". 

1340 Catuppamanike lokasannivase; I presume thisis a reference 
to the four Vedas. 

1341 Reading ca with Ce Be Se; text omits. 

1342 BL ii 224 reads "It is a long time indeed since I have seen 
Gotama the Supremely Enlightened", which is nonsense, since 
he had never seen him before. But the fact that Dhp-a ii 214 
reads Gotamasammàsambuddho suggests that we must translate 
as "the Perfectly Self-Enlightened One" rather than “a Perfectly 
Self-Enlightened One”, despite the fact that, according to 
Dhammapala's foregoing explanation, he had only come to 
hear of his existence the day before. Otherwise we might adopt 
the other interpretation, implying that now, at last, after much 
intervening running on in samsara, does he come to see a 
(further) Perfectly Self-Enlightened One. 

1343 Minor, momentary, showering, uplifting, and pervading— 
cp Vism 143. 

1344 Reading *vivataniccala? with Be for text’s Ce Se ?niccala?. 
1345 Reading Bhagavato sarirappabhavemajjham with Ce Be Se 
for text’s Bhagavato sarirappabhavena majjham. 

1346 Reading paricumbanto with Ce Be Se for text’s cumbanto. 
1347 What follows is an elaboration upon a similar passage found 
at Vism 203f; cp also Khp-a 183. At Ud-a 293 below, there 
appears a similar explanation of sugati. 

1348 Cp Ud-a 131 for similar. 

1349 Reading anne pi gameti ti with Ce Be Se for text’s ti. 

1350 Reading thanam amatam nibbanam gato ti with Ce Be Se for 
text's thanam gato amatam nibbanan ti. 

1351 Reading sammagatatta Sugato with Ce Se (Be samma ca 
gatattà Sugato) for text's sammá ca gato. 

1352 Reading apaccagamanato with Ce Be Se for text's 
apaccagacchanto. 

1553 Reading pacceti with Be Se; text Ce omit. 

1354 Reading Sugato sakadagami—pe—arahattamaggena—pe— 
with Ce Be Se for text's Sugato—pe—arahattamaggenaye kilesa 
pahina, te kilese—pe—. 
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1355 Untraced; according to one Vism ms, the Mahà-atthakathà, 
which is why Nanamoli (Ppn 216) adds in parentheses “old 
commentary ?". Woodward wrongly states the source to be "M 
1341; Aii 205”, no doubt asa result of misreading the footnotes 
at Vism 203. 
1356 Text inserts ca; Ce Be Se omit. 

1357 Cp note at Ud-a 135. 

1358 What follows is an elaboration of Vism 203. 

1359 Reading ca with Ce Be Se for text’s 'va. 

1360 Reading dhammadhipateyyo with Ce Be Se for text's 
dhammadhipateyyaya; or “as one with precedence to Dhamma”, 
the meaning being that such a person subjects himself to the 
needs of Dhamma. Cp D iii 220, A i 147ff where three such 
sovereignties are listed, and Vism 14, Miln 94, etc. 

1361 [ am grateful to Tissa Rajatirapatirani for help with the 
syntax of this sentence. Bhikkhu Bodhi, on the other hand, 
detects in it three separate stages, viz. that which occurred prior 
to his reaching the Bodhimanda, that which occurred at the 
Bodhimanda, and that which occurred subsequent to the 
enlightenment, which tripartite division, he advises, is traditional. 
He therefore suggests the sentence be taken as follows: He is 
also the Sugata on account of his having gone properly (samma 
gatattà), in that he went (gato), practised (patipanno), firstly by 
reaching the peak of that proper practice, onwards from (his 
aspiration at) the soles of the feet of Dipankara up until the 
Great Bodhimanda, that fulfilled the in all thirty perfections, 
(and which practice also included) conduct beneficial to relatives, 
conduct beneficial to the world, and conduct beneficial to 
Buddhas, as he fully developed that solely to the well-being and 
happiness of the whole world; (secondly) by way of (that proper 
practice consisting of) the unsurpassed middle course, (which 
middle course) avoids these (twin) ends—viz. eternalism and 
annihilationism, and indulgence amidst sense-desires and self- 
mortification—reckoned as cultivation of the limbs of 
enlightenment with regard to the ariyan truths; and (then 
thirdly, and) subsequent thereto, after he had attained complete 
Dhamma-sovereignty, by way of that proper practice with respect 
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to all beings which (practice) is beyond the scope (ofall beings). 
1362 Atthavadi; or one speaking that which is beneficial or 
meaningful, etc. 

1363 Pariyantavatim; that is, knowing where to draw the line. 
1564 Text Ce insert ti; Be Se omit. 

1365 Reading dhammassaupadisanam with Be Se (Ce dhammassa 
upadisanam pana) for text's mama assa upari pana. 

1366 Cp note at Ud-a 148. 

1367 Reading tava with Be Se; text Ce omit. 

1368 Al] texts punctutate differently—Be reads kim pana 
Bhagavato sattahitapatipattiyà akalo pi nama atthi | yato Bhagava 
kalavadi ti? vuccate—kalo ti c' ettha venneyyanam 
indriyaparipakakalo adhippeto, Ce kim pana Bhagavato 
sattahitapatipattiya akalo pi nama atthi, yato Bhagava kalavadi ti 
vuccate, kalo ti c' ettha venneyyanam indriyaparipákakàlo 
adhippeto, and Se kim pana Bhagavato sattahitapatipattiya 
akalo pi nama atthi yato Bhagava kàlavadi ti vuccati | kalo ti c' 
fettha venneyyanam indriyaparipákakalo adhippeto, for text's 
kim pana Bhagavato sattahitapatipattiyà akalo pi nama atthi ? 
Yato Bhagava kalavadi ti vuccati, kalo ti c' ettha venneyyanam 
indriyaparipakakalo adhippeto. No doubt other interpretations 
are therefore possible. 

1369 The original statement is ungrammatical, with dujjanam 
(accusative) predicated of jivitantarayanam (genitive plural); 
Dhammapaála therefore attempts to supply the missing words. 
1570 Reading tadantarayá with Be Se for text's Ce badhakantaraya. 
1371 Ce Be Se read nimittafinutaya for text’s nimittannánàya, but 
cp Skt nimittajnana. 

1372 Reading aditthakosallena và ti with Ce Be Se for text's 
aditthakosallena cà ti; aditthakosalla is not listed by CPD. 

1373 Reading antimabhavikattà with Ce Be Se for text's 
antimabhavikattà; neither is listed by Childers, PED or CPD. 
1374 Reading tasmáà tihà ti with Ce Be for text's tasmi ti ha te ti, 
Se tasmatiha te ti; one might think this were tasmà-tiha (cp CPD 
sv iha), but see below where Dhammapala states that tiha is a 
mere particle (all texts), in which case it is not listed by PED. 
1575 Reading tvam with Be for text's Ce Se và. 
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1376 Reading dujjanatam with Ce Be for text's Se dujjananam. - 
1377 Reading katabbam with Ce Be Se for text's katabban ti. 
1578 What follows may be compared with SA ii 383f. 

1379 Reading yatha hi with Be for text’s yathà hi và, Ce Se yatha. 
1380 Reading na aniccádisabhàvam with Ce Be Se for text's va 
niccadibhavam. 

1381 Reading evam eva sesam with Be (Ce Se evam sesam) for 
text’s evam. 

1382 [ take me here as mama, though it could instead be taken 
as maya, (seen) by you. Text inserts etad attham; Ce Be Se omit. 
1385 Cakkhudvarikavifinanena; Se tamdvárikavinnànena, by 
means of consciousness associated with the door therefor. 
1584 Reading me with Be Se; text Ce omit. 

1385 Ce Se read cakkhuvinnànena rajjanamattam eva, of the 
same extent of excitement as eye-consciousness, for text's Be 
cakkhuvinnanamattam eva. 

1556 Reading cakkhuvinnanena dittham rüpam | ditthamattam 
nama with Ce Be Se; text omits. 

1387 Ce sutam. 

1388 Reading Avajjanappamanam with Ce Be Se for text's 
avajjanapamanena. 

1389 Reading tasmim with Ce Be Se for text’s tasmà; it would be 
tempting to follow Woodward's punctuation at SA iii 384 in 
terms of ettha pana vinnatam nàma...vinnátarammanam | 
tasmim vinnate I Vinnatamattan ti avajjanappamànam but Ce 
Be Se all concur in punctuating ettha pana vinnàtam 
avajjanappamanam. 

13% In the higher morality, in the higher consciousness, and in 
the higher insight—cp Ud-a 363 below. 

1391 That is, that which is seen, heard, sensed (= smelled, tasted 
and touched) and cognised. 

1392 Reading chalarammana’ with Ce Be Se for text's a4rammana’. 
1395 The eye-consciousness that arises dependent upon the eye 
and forms, and so on with the other five senses; cp M iii 281. 
1394 Reading sankhittarucitaya with Ce Be Se for text's 
cittarucitaya. 
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1395 Reading assa natatiranaparinnam with Ce Be Se for text's 
parinnasu tiranaparinnam. 
1596 What follows may be compared with Vism 606f where it 
appears that full understanding as to the known reveals an 
item'sindividual characteristics, full understanding as to judging 
its general characteristics ofimpermanence and so on; see also 
Ppn 705 n 2. 
1397 Reading cakkhuvifnnanam with Ce Be Se for text's 
cakkhuvinnanena. 
1398 Reading tamdvarikavinnanehi with Ce Be Se for text's tam 
dvaravinnanehi. 
1399 Reading yathapaccayam pavattamanam with Ce Be (Se 
yathapaccayam sampavattamanam) for text's yathā paccayam 
sampavattamanam. 
1400 Also at Ud-a 166, 215 below. 
1401 Reading upari saha maggaphalena pahána? with Be (Se 
upari saha malena pahàna?) for text's uparibhagena pahána?, 
! Ce uparipahana’®. 
1402 Reading tena ditthadina, ditthadipatibaddhena ragadina 
và with Ce Be (Se tena ditthadina, ditthadipatibaddhena và 
ragadina) for text's tena ditthadinapatibaddhena và ragadina 
va. 
1403 Reading tena va with Ce Be Se for text’s ten’ eva. 
1404 Reading rāgādinā saha na bhavissasi with Ce Be Se for text's 
ragadinam pahàánam bhavissati. 
1405 Reading pahinaragadikattaé with Ce Be Se for text's 
pahinaragadikatatta. Cereads from here onwardsas the opening 
part of the next sentence. 
1406 This, and the next four instances of the word “with”, refer 
back to therewith (tena) above; hence the rather forced 
translation. 
1407 Reading tena ragena và ratto with Ce Be (Se tena và ragena 
ratto) for text’s pana ragena ratto. 
1408 Ce takes this first half of the sentence as a question. 
1409 What follows, down to mention of the Abhidhamma, is also 
to be found, in much the same form, at MA v 83 and SA ii 372f. 
Thereafter Dhammapila launches into a two-page dismissal of 
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the antarábhava not found in MA or SA. 

1410 Reading pi with Ce Be Se for text's ’si. 

1411 Ubhayattha (locative); cp Thag-a on Thag 986, quoted EV 
i 261. 

1412 Reading paricchedo parivatumabhavo with Se MA (Ce 
paricchedo parivatumabhavo) for text's paricchedaparivatuma- 
bhavo, Be parivatumabhávo, SA paricchedavatumabhavo. 

1413 Cp Ud-a 364 below for similar. 

1414 Reading ayam eva hi ettha attho with Ce Be Se MA SA for 
text's ayam eva hi ti ettha attho; MA SA however treat this clause 
as an introduction to the sentence that follows. 

1415 Reading antarena ti with Ce Be Se SA for texts antar ti. 
1416 Reading antarena ti with Ce Be Se for text’s anantaradesana 
tt. 

1417 Reading antarabhavadipanam with Ce Be Se for text's 
antaradipanam; antarabhava here must be carefully 
distinguished from antarabhava, intermediate becoming, which 
Dhammapila is at pains to reject. CPD has no entry for the 
former. 

1418 Reading annam thànam with Se (Be annatthanam, Ce 
annathanam) for text's annathà nam; or “any other condition", 
"any other possibility", etc. 

1419 What follows may be compared with MA i 207, Khp-a 246f. 
1420 Reading ye pi ca...te pi with Ce Be Se for text's ye hi pi...te 
hi pi. 

1421 All texts read antaraparinibbayi sambhavesi ti ca imesam 
suttapadanam, which cannot be correct since “sutta-passages” is 
plural. Since the sequel seems to draw upon the same material 
used at MA i 207 and Khp-a 246f to explain *'Bhütà và sambhavesi 
va’ of Khp 8, I conjecture that the original reading at this point 
was ‘Antaraparinibbayi ti bhütà và sambhavesi va ti ca imesam 
suttapadanam. 

1422 Reading patikkhipitabba with Ce Be Se for text’s 
patikhippitabbam; text prints this clause as though it were the 
opening of a new paragraph, whereas this forms the conclusion 
of one long sentence opening at the top of Ud-a 93 with Ye pi ca. 
1423 Text inserts vadanti; Ce Be Se omit. 
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1424 The Aviha is the lowest of the five Pure Abodes amongst 
which, as a whole, non-returners such as the antaraparinibbayin 
are said to take birth. Much the same is said of the 
antaraparinibbayin at AA iv 39, whereas SA iii 143=AA ii 350 
distinguishes three classes of antaraparinibbàyin (as also found 
at A iv 70ff)—one who attains arahantship 100 kalpas after 
coming into being in the Avihaworld (where the lifespan is 1000 
kalpas), one who does so after 200 kalpas have passed, and one 
who does so after four hundred kalpas have passed. All these 
seem to be in addition to the one who reaches arahantship the 
same day as he comesinto being there, despite the fact that both 
cties state the division to be threefold (tividho). It is worth 
noting that since it is merely defilement-parinibbàna that is 
attained at such times, no indication is given as to when any of 
these go on attain khandha-parinibbana which could be thought, 
given nothing to the contrary, to be only at the culmination of 
the lifespan of 1000 kalpas. The figure of the antaraparinibbayin, 
fand problems associated therewith, are discussed in my Divine 
Revelation in Pali Buddhism, London & Colombo, 1986, pp 105ff. 
1425 Ce Be Se read tabbiruddhatāya for text’s tabbidhuratāya; 
vidhura (separated from, divorced, etc.) seems here to mean 
mutually opposed to. Cp Ud-a 389 for similar. 

1426 Cp A ii 133f where these are contrasted to those giving rise 
to arising (uppatti), though the distinction is at best unclear and 
not explained with any satisfaction by its cty at AA iii 130f. 
1427 Cp Ud-a 278 below for similar. 

1428 Four classes of generation are distinguished: egg-born, 
womb-born, moisture-born and those springing up 
spontaneously—see D iii 230; M i 73; also Khp-a 247; Miln 128f. 
M i 73 states that the moisture-born are beings born in rotting 
fish or rotting corpses or rotting rice or in a dirty pool near a 
village; whilst those springing up spontaneously are to be found 
amongst devas and hell-beings, and amongst some men and 
some in the downfall. Vism 552 = Vibh-a 161f (cp DA 1024) 
distribute the four classes amongst the five destinies thus: 
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DA 1024 cites nagas as examples of animals that admit of all four 
classes, whilst MA ii 36states that although humans can be those 
springing up spontaneously, they are for the most part womb- 
born. Agood contender fora human springing up spontaneously 
might be that of Padmasambhàva; though the concept of egg- 
born (and/or moisture-born) humans and petasis more difficult 
to fathom without further elaboration. DA 1024 also adds that 
the moisture-born appear as slow-witted and juvenile; whereas 
those springing up spontaneously come into being with the 
appearance of a sixteen year-old. 

1429 Cp Ud-a 278 below which states "Those beings lying in the 
womb are called, onwards from the time of their emerging from 
that womb, 'those who are become', previous to which they are 
called ‘those who will become’ ". 

1430 Cp Ud-a 291 below. 

1431 That is, relinking consciousness; cp note at Ud-a 91 above. 
143? Reading aniddhàritasamatthiyena with Ce Be Se for text's 
anudharitasamatthiyena;in the original, thisrhetoricalquestion . 
immediately follows the clause stating that those who still say 
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that there is an intermediate becoming are to be rebuffed. 
1435 This sentence seems to lack a correlative for its opening 
pronoun ye—presumably we mustread ye...ti (te) yuttim vadanti. 
1454 Reading yuttim vadanti with Ce Be Se for text's vadanti 
yuttim vadant. 

1455 Desantaresu; cp Pv-a 78. This seems to mean anywhere 
other than the present place, that is, in places other than that in 
which such dhammas are occurring by way of the continuity, the 
latter term denoting the persistence of conciousness as it takes 
birth here and there in samsara. 

1456 Avicchedena; or through the continuation of. 

1457 Vattamananam; Be pavattamananam. 

1438 Reading yathàtam with Ce Be Se for text's yathà na. 

1439 [t is not easy to find material on how Buddhists of 
Dhammapila’s day understood non-conscious objects such as 
plants. Even the Abhidhammatthasangaha seems only to deal 
with those who belong to the Asannasattadevaloka, the non- 
percipient devas for whom there is only the jivitanavakam, that 
is, the four elements of earth, water, fire and wind, their four 
derivatives of colour, odour, taste and nutritive essence, and the 
life faculty (jivitindriya)—cp Compendium 142, 167, and A 
Manual of Abhidhamma, 244, 269 n 1. 

1440 Vihi; since this term can be used to denote either the plant 
itself still growing in the field or the grain derived therefrom, 
the comparison remains somewhat obscure. 

1441 Reading pi evam with Ce Se for text's eva, Be evam. 

1442 Reading sati antarabhave with Ce Be Se for text's sa- 
antarabhave. 

1443 Reading upasankamane with Ce Be for text's Se 
upasankamanena. 

1444 Cp A ii 6, iii 340, etc. 

1455 If he changes mind to accord with body he goes in a visible 
body; if body to accord with mind in an invisible body, creating, 
upon arrival, a mind-made (manomayam) body which does 
everything he does—Pts ii 209, quoted Vism 401f. On the vexed 
question as to “But does he go himself, or does he send a 
creation ?" Vism 405 states: "He does as he pleases. But here it 
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is only his going himself that has been handed down in [in the 
text]" (Kim pana so sayam gacchati? Nimmitam peseti ? ti. 
Yatharuci karoti. Idha pan’ assa sayam gamanam eva àgatam). 
1446 Avicchinnadese; Se reads vicchinnadese but inserts na 
before icchità, noting that the latter reading is nowhere found. 
Might the original reading have been avicchinnadese...na 
icchita ? 

1447 Reading yadi pi with Ce Be Se for text's yada pi. 

1448 Iddhivisayo; this term appears, but is not explained, at Vin 
iii 67; MA iii 85; and Nett 23. Vin-a 392 seems simply to contrast 
potency (iddhi) as resolving and as physical transformation— 
on which see also Ud-a 268 above—without further comment. 
1449 Reading acinteyyasabhava hi sabhavadhammi | te katthaci 
with Ce Be Se for text’s acinteyya sabhava ti te sabhavadhamma 
katthaci. 

1450 Reading patibimbapatighosadikam with Ce Be Se for text's 
patighosadikam. 

1451 Reading adasapabbata(p) padesadike with Ce (Be) Se for 
text's adaya sabbapadesadike. 

1452 Cp Vism 554 where similar is said ofthe rebirth process, and 
which is probably here alluded to. 

1453 Na sabbam sabbattha upanetabbam; thisseems to be another 
way of saying one should not generalise. 

1454 Reading antarabhavakathavicaro with Ce Be Se for text's 
antarabhavavicaro. 

1455 Udaharanabhavasadhanadiko; cp P Contr p 1, where 
udaharana is explained as a universal proposition of the form 
“Whatever is fiery, is smoky” and upanayana as “This hill is 
smoky”. i 

1456 Pancapakarana-anutika—Burmese edition, Rangoon, 1960, 
pp 120ff. 

1457 Reading vutto ti with Ce Be Se for text's vutto. 

1458 Rendered above as “in both” which the context seems there 
to require. | 

1459 Cp Ud-a 207 below on these and the external bases. 

1460 Reading cittacetasikati with Ce Be Se for text’s cittacetasikani. 
1461 Pannattidhamma; or descriptive-dhammas etc. Cp Dhs 
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1308 and Expos 499 n 3. 

1462 Reading tebhümakadhamma sangahetabba with Be (Ce Se 
tebhümika?) for text’s tebhümikadhamme sangahetva. 

1465 Text wrongly prints dukkha after anicca. 

1464 Reading ?gàha? with Ce Be Se for text's ?gahana?. 

1465 That is, in the seen and so on. 

1466 Reading tato with Ce Be Se for text's yato. 

1467 Be parinibbana; Ce Se text nibbàna. 

1468 Perhaps the three mentioned at Nett 28; cp also Ud-a 366 
below where they are spoken of as defilements. 

1469 All texts disagree in one way or another here. I read 
ciraparivasiyatthena madirádi-asvasadisataya for text's cira- 
parivasikatthena suradimadiradi-asvasadisataya, Ce cira- 
parivasiyatthena suradi-asvasadisataya, Be ciraparivasiyatthena 
madiradi-asvasadisataya, Se ciraparivasiyatthena madiradi- 
asvasadisato. A similar, though more detailed, explanation is 
also to be found at Ud-a 176 below. 

f 1470 Reading eva with Ce Be Se for text's evam. 

1471 Silàni; or moralities. 

1472 Attained by way of the four paths accompanied by vipassanà— 
SA iii 109f on S iv 350. 

1473 Reading khippàbhinnatàya with Ce Be Se for text's 
khippabhinno. 

1474 Reading paccavekkhanasu pavattasu with Ce Be for text's 
paccavekkhanaya pavattaya, Se paccavekkhanaya pavattaya; cp 
note at Ud-a 69 above. 

1475 Reading nam with Ce Be Se; text omits. 

1476 Such being the lifespan at the time—cp D ii 4. 

1477 Reading attana with Ce Be Se for text's Dhp-a attano. 

1478 Reading yathadanam karontena with Ce Be Se for text's 
yatha danam akarontena; Dhp-areads instead annam anoloketva. 
1479 According to Dhp-a, vàma-ürumhi, on his left thigh, which 
Burlingame for some reason takes as “with her left shoulder” 
(BL ii 226). 

1480 Reading adhipatitva with Ce Be Se for text's adhibadhetva. 
1481 On which see Ud-a 289 below. 

1482 Reading uppàdetvà with Ce Be Se for text's uppadetva 


E is t cote wr a 
Ae is d a t€ e 


Enlightenment Chapter 259 


uppadetva. 

1483 Reading voropesi with Ce Be for text’s voropesi ti, Se 
viyojesi, separated from. 

1484 Reading āharāpetvā with Ce Be Se Dhp-a for text's 
aharapetva; or have them bring out, etc. Burlingame translates 
“Bring a litter which stands at the door of a certain house” (BL 
ii 226) which suggests he adopted the vl of gehadvare thatam for 
all texts’ gehadvare thatva and which has the unfortunate 
consequence of implying they stole it. 

1485 Reading ca with Ce Be Se; text omits. 

1486 Reading carantena with Ce Be Se Dhp-a for text’s caranto. 
1487 Text Dhp-a insert kim; Ce Be Se omit. 

1488 Though he died, of course, before he could be ordained. 
Does the qualification above, viz. that the Teacher failed to give 
him the going forth with the status of (one ordained by way of) 
“Come, monk !”, nonetheless imply that he had been ordained 
in some other way ? Cp Ud-a 94 below, which speaks of him as 
an elder. 

1489 Reading Daruciriyo with Ce Be Se Dhp-a; text omits. 

1490 Reading pindapatapatikkanto ti with Ce Be Se; text omits. 
1491 Reading patinivatto with Ce Be Se for text’s patinivattato. 
1492 By Dhammapala himself at Ud-a 96 above. 

1493 Cp Ud-a 168, 268 below for similar. Woodward's punctuation 
obscures the sense; we should read, with Be, caratha | tam so 
tumhehi, rather than caratha etam. So tumhehi. 

1494 Se reads carittha caratha ca for text’s Ce Be sandittham 
caratha, which is likely to be part of a quasi-etymology for 
sabrahmacari, viz. sandittham + brahmam + caratha. Or 
alternatively, we might take sandittham as “prescribed”, when 
we should read “that prescribed Dhamma consisting of practice 
of the higher morality and so on that you follow’. 

1495 Quasi-etymology—sabrahmacari<samanam brahmam acari. 
1496 Gati uppattibhavabhütà; cp Vism 571. Be reads gati upapatti 
bhavabhüta, in which upapatti is presumably to be understood 
as a gloss on gati, viz. what destiny, arising, out of the five 
destinies, constitutes (the next) becoming for him. 

1497 Reading nipphatti with Be for text's Ce Se nibbatti, coming 
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into existence. 

1498 K3 nittha—literally, what was his conclusion. 

1499 Reading pecca with Ce Be Se for text's panca. 

1500 Bhavuppatti—perhaps an allusion to M iii 147, where four 

such are mentioned, viz. amongst the Parittabha, Appamanabha, 

Sankilitthabha and Parisuddhabhà devas. Se reads 

bhavasampatti, excellence in becoming, here. 

1501 Reading thüpakaranànattiya va with Ce Be Se for text's 

thüpakaranam n’ atthi yava. 

1502 Cp Khp-a 124; also MR&I 135 n 68, which claims the verb 

pandati means “to pick one’s way”. 

1503 Not listed by PED in this sense, but cp SED sv panda. 

1504 So Ce Be Se Ud for text’s saccavadi. 

1505 Cp Ud-a 326 below. I invert the order in which this and the 

following lemma appear in the original, so as to conform with 

their order in translation; so too with the alternative explanation. 

1506 Reading anudhamman ti with Ce Be Se for text'sanurüpam. 
11507 Pagunam; cp Vv-a 232. 

1508 Dhammapála first takes mam as first person singular 

accusative (me) and then, secondly, as a contraction of imam 

(this). 

1509 Reading mama with Ce Be Se; text omits. 

1510 Therassa; it is not entirely clear why Dhammapila calls 

Bahiya an elder, nor indeed how he could be said, at A i 24, to 

be chief of those monks who were sávakas, since, as this story 

makes abundantly clear, Bahiya was not given ordination, since 

he was denied this on account of his lack of bowl and robe, and 

died before he could find same. One can only suppose the title 

(of elder, at least) to be honorific, probably based on the 

definition given at A ii 22f. Cp Ud-a 297, 431 below. 

1511 Be Se read pacurajanehi, ordinary folk, for text's Ce 

puthujjanehi. 

151? Cp Ud 80, quoted Ud-a 151 below. 

1515 Ce reads yassam nibbanadhatuyam, Be yasmim nibbàne, for 

text'sSe yasmim nibbanadhatuyam; although text Se are clearly 

wrong, there is no way of deciding between Ce and Be. 

1514 Reading ca with Ce Be Se; text omits. 
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CHAPTER TWO: MUCALINDA 


S1. Mucalinda 
[100] In the first (sutta) ofthe Mucalinda Chapter!: at the root of 
the Mucalinda (mucalindamiile): it is the nipa? tree that is, in this 
connection, spoken of as the “Mucalinda”, its also being spoken 
of as the "nicula'5—in its vicinity. Some, however, say that 
"mucala" was the name of that tree, its having been called 
“Mucalinda”4, moreover, on account of the fact that it was the 
eldest in that grove5. A great, untimely storm-cloud (maha 
akalamegho): a great storm-cloud that had arisen at a time when 
the rains had yet to arrive®; for it had arisen in the last of the hot 
months?’ filling the entire cavity? of the cakkavala. Seven days of 
rainy weather (sattahavaddalika): when it arose, there was for 
seven days an uninterrupted downpour?. Cold wind, poor daylight 
(sttavataduddini): and that seven days of rainy weather is said to 
have been one of poor daylight!’ on account of the fact that the 
dayswere spoiled by being completely lashed around on allsides 
bya cold wind mingled with drops of water. Mucalinda, the nāga- 
king (Mucalindo nàmal nàgarajà) there was a nàga-realm 
beneath the lotus pond in the vicinity of that same Mucalinda 
tree; (and) there there had come into being a naga-king of great 
majesty. From his own realm (sakabhavana): from his own nàga- 
realm. Seven times encircled with his coils (sattakkhattum bhogehi 
pankkhipitva): at seven instances encompassed the Lord's body 
with his own bodily coils. Unfurling his great hood above his skull 
(upari muddhani mahantam phanam vihacca): spreading out his 
own great hood above the region of the Lord's skull. Phanam 
karitvā (activating his hood) is (also) a reading!2; the meaning 
is the same. Itis said that this occurred to that naga-king: “Now]8 
the Lord is seated at the root ofa tree in the vicinity of thisrealm 
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of mine, and this seven days of rainy weather is in progress—a 
house and home!‘ ought to be got!5for him”. Although being 
able to fashion a palace made of the seven jewels, he caused his 
own being!6 to become great, thinking that in so doing, his 
bodily essence would not be taken and that he oughtto perform 
(such) bodily service for the Ten-Powered One, [101] and then 
encircled the Teacher seven times with his coils, activating and 
holding up his hood over him. It is said in the Khandhaka 
Commentary!’ that the interior of that encircling (of his coils) 
had the measure of an inner chamber in the warehouse at the 
Lohapasada!8, but in the Majjhima Commentary!9 that it had 
the measure of the Lohapasáda's basement29. It is said that it 
had been the disposition of the naga-king that the Teacher 
should dwell in whatever bodily posture?! he desired; but the 
Lord spent those seven daysseated just as he was. And that place 
was like a gabled house with its window properly closed, its door 
properly fastened. Let not cold the Lord (mà Bhagavantam sitam) 
and so on isacomplete elucidation of his reason for creating the 
place in that manner??. For he remained creating it in that 
manner thinking "Let not cold afflict the Lord, let not heat; let 
not contact by gadfly?5 and so on afflict (him) ". Although there 
was there, during those seven days of rainy weather, no heat 
whatsoever, there nonetheless would have been heat?4 had the 
storm-cloud gone away from time to time; (therefore) it was 
fitting for him to think in that manner, viz. “Let not this?5 afflict 
(this one) either". Some say, however*?6, in this connection that 
the inclusion of heat mentions his reason for producing that 
extensive state in the encircling of his coils; for in the Knuddaka?? 
(itis said) that the heat generated by the naga’s body would have 
afflicted the Lord therein, whereas in producing that extensive 
state, he remained creating (that place)28 in that manner, 
thinking “Let not heat afflict (him)”. Was clear (viddham): had 
soared aloft??, meaning had become far-distant?? through its 
storm-cloud going away. Its thundercloud having disappeared (vigata- 
valahakam): its storm-cloud having departed. The deva (devam): 
the sky. Realising (viditva): knowing?! that, now that the sky was 
one whose thundercloud had disappeared, there would be for 
the Lord no trouble stemming from cold and so on. Unwound 
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(vinivethetvá): removed. His own appearance (sakavannam): his 
own naga-form. Retracted (patisamharitva): caused to disappear. 
The appearance of a brahmin youth (manavakavannam): the form of 
a youth$?, 

This matter (etam attham): knowing this matter in all its 
modes, viz. that for the one experiencing the bliss of separation 
there is simply bliss wherever (he might be). This Udana (imam 
udanam): gave rise to this Udana elucidating the majesty of the 
bliss of separation. Herein: 

Separation is bliss (sukho viveko): substrate separations, 
reckoned as nibbàna, is bliss. For the one who is satisfied (tutthassa): 
for the one whois satisfied by way of the contentedness associated 
with the knowledge associated with the four paths. Whose 
Dhamma has been heard (sutadhammassa): whose Dhamma has 
been made manifest, whose Dhamma has been heard far and 
wide. Who beholds: passato=passantassa (alternative grammatical 
form) all this—that separation, or indeed whatever else there is 
! tobe beheld—[102] with the eye of knowledge attained through 
his own power in the form of energy34. Harmlessness (abyapajjam): 
angerlessness; in this way it is the stage previous to loving 
kindness that is indicated. That control with respect to living beings 
(panabhitesu samyamo): and% that control with respect to beings 
(sattesu), meaning non-injury56 is bliss; in this way it is the stage 
previous to compassion thatis indicated. Freedom from lust where 
this world ts concerned is bliss (sukhà virāgatā loke): being without 
lust*? where this world is concerned is also bliss. Of what sort ? 
That transcendence of sense-desires (kàmánam samatikkamo) means 
that that being without lust?8, that is spoken of as "That 
transcendence of sense-desires", is also bliss; in this way it is the 
path of the non-return that is talked about. The driving out of the 
Tam’ conceit (asmimànassa yo vinayo): by this means, moreover?9, 
itis arahantship that is talked about. For arahantship is spoken 
of as "the driving out, by way of tranquillization, of the 'I am' 
conceit"; and there is known no bliss beyond this, for which 
reason he said "This is indeed the highest bliss". So did he bring 
that teaching to a climax by way of arahantship*. 

The exposition of the first sutta is concluded. 
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82. The King 
In the second: amongst a good many (sambahulanam): after4! the 
method of the Vinaya, three folk are called “a good many", 
(those) beyond this a “sangha”, whereas? after the method of 
the Suttantas, three are simply three, (those) above this “a good 
many”. Therefore "a good many" is to be understood4? in this 
case, too, after the method of the Suttantas. In the Attendance 
Hall (upatthànasalayam): in the Dhamma Hall pavilion; for this 
is spoken ofas the "Attendance Hall", since itis the place for the 
monks to pay attendance (upatthana) upon the Tathagata when 
he has come in order to teach Dhamma. Or, alternatively, it is 
both that* hall and that pavilion in which the monks determine 
the Vinaya, talk Dhamma, enter upon discussion, (and) normally 
attend (upatitthanti) by way of congregating^5, that are both 
spoken of*6 by way of this same "Attendance Hall". For therein, 
too, is there always a Buddha-seat permanently prepared. For 
this [103] is the practice of monks at such times as Buddhas 
} continuetolive. Whohad seated themselves together (sannisinnanam): 
who had come together (sangamma) by way of a sitting and then 
seated themselves (nisinnánam). Who had congregated 
(sannipatitanam): who had come from here and there and then 
congregated by way of congregating. Or alternatively, who had 
set the Buddha-seat before them and then, with the arising of 
regard as when face to face with the Teacher, had seated 
themselves together (sannisinnànam) by way of carefully 
(sakaccam) seating themselves (nisidana); who had congregated 
(sannipatitanam) by way of nicely (sutthu) and properly? (samma) 
convening (ntpatana) as aresult of their resorting to (ajjhásayena) 
one another on account of their sameness of disposition 
(ajjhasayatta)48. This (ayam) specifies that which is now being 
spoken of. Unrelated talk (antarükatha): some talk49 (katha) 
unrelated (antara), different, (arra), to paying attention to the 
meditation subject, instruction and questioning and so on. Or, 
alternatively, it is “unrelated talk" (antarakatha) on account of 
the fact that it occurred midway between® ( antara) the Sugata's 
exhortation that had been gained at midday and the hearing of 
Dhamma that was to be gained in the evening®!; or else it is 
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simply “unrelated talk" (antarakath@) since it is some different 
(anna) talk that occurs unrelated (antara) to the conduct of a 
recluse52, Had arisen (udapàdi): had arisen (uppanna)53. Of these 
two kings (imesam dvinnam rajiinam) is the genitive case with 
respect to singling out$*. As to “Of greater wealth" and so on— 
one is "of great wealth" (mahaddhano) since great wealth 
(mahantam dhanam), reckoned as the accumulation of the seven 
treasures after mining the earth, is this one's; out of these two, 
this one, since he is one of great wealth to excess, is *of greater 
wealth" (mahaddhanataro). The word và (or) has the sense of an 
alternative; the method is the same with respect to the rest of the 
words too. But with this distinction: one is “of great possessions” 
(mahabhogo) since great possessions (mahanto bhogo) are this 
one’s by way of an income that is permanent; (whereas) one is 
"of great stores" (mahdkoso) since great stores (mahanto koso) 
consisting of revenue entering55 by the day are this one's. 
Others, however, say that ^wealth" is that consisting of revenue 
entering by the day that forms the basis of property divided into 
its divisions of gems, valuables, vanities and shrubs56 and so on, 
"stores" that same when deposited in treasuries and so on. 
These twenty-four, viz. the diamond, mahanila-sapphire, 
indanila-sapphire, emerald57, beryl, padumaraga-ruby, topaz, 
quartz?$, phulaka59, vimala60, lohitanka-ruby, crystal, coral, 
jotirasa®!, gomuttaka, gomedaka, sogandhika®, pearl, mother- 
of-pear|®, anjanamilla®, rajapatta65, amatamsaka®6, piyaka, and 
brahmanié’, are what are known as “gems” (man£8). [104] The 
seven (red) metals and the kahapana are what are known as 
“valuables” ( sára&9). Bed, clothing”®, cloak, red teeth, complexion 
and charm?! and so on?? are what are known as “vanities”73. 
Sandal, aloe?4, saffron?5, tagara?6 and camphor and so on are 
what are known as "shrubs"7, Herein, in making a start (dim 
katvà) with that sort of cereal78 that admits of division into (the 
seven sorts of) grains, such asrice and paddy and so on, and (the 
seven sorts of) pulses, such as mugga-beans79 and màsa-beans80 
and so forth, all those substances that are of profit or use to 
beings are included! by means of the former82 word adi (and so 
on**). One is “of great conquest” (mahavijito) since a great 
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conquest (mahantam vijitam), a kingdom, is this one's. One is 
“of great conveyances” (mahavàahano) since great conveyances 
(mahanto vahano), such as elephants and horses and so on, are 
this one's. One is “of great strength" (mahabbalo) since not only 
great (mahantam) strength (in the form) ofan army (sendbalam) 
but also (great) strength (in the form) of stamina (thàmabalam) 
are this one's. One is “of great potency" (mahiddhiko) since great 
potency (mahati iddhi), accomplished®4 through meritorious 
deeds, reckoned as the coming into being of that which is 
desired, is this one's. One is “of great majesty” (mahanubhavo) 
since great majesty (mahà anubhàvo), either reckoned as 
effulgence, orreckonedas power with respect to endeavour, the 
mantras and overlordship$5, is this one's. 

And in this connection, there is made manifest by the first86 
these kings' excellence ofincome, by the second their excellence 
of aids to felicity8’, by the third their excellence of prosperity, by 
thefourth their excellence of country, by the fifth their excellence 
of vehicle, by the sixth their excellence of self together with the 
excellence of retinue, by the seventh their excellence of 
meritorious deeds88, by the eighth their excellence of 
overlordship. In this way, all the seven natural excellences that 
are capable of being desired by kings, viz. the attainment of a 
commander®9, the attainment of a confidential adviser, the 
attainment of an army, the attainment of a kingdom, the 
attainment of prosperity, the attainment of a friend, the 
attainment of a fortress90, are to be understood as having been 
completely elucidated as is warranted. He is "king" (raja) since 
he delights (ravijayat®!) the assembly with the four bases of 
popularity?? ofgivingand so on. Heis “the Magadhan” (Magadho) 
since he is lord of the Magadhans. He is "Seniya"93 (Seniyo) on 


account of his being endowed?* with a great army (mahatiyà | 


senaya) or on account of his being of the Seniya gotra. Gold is 
spoken of as bimbi; he is therefore “Bimbisara” (Bimbisáro) on 
account of his having a complexion of sterling gold (sárabimbi). 
Some say, however, that this is simply that king’s name95. He is 
“Pasenadi” (Pasenadi) since he conquers the army of another 
that is his enemy (paccdmittam®© parasenam jinàti). He is “the 
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Kosalan" (Kosalo) since he is sovereign of the kingdom of 
Kosala. This (ayan carahi): in this connection carahi (untranslated) 
is a mere particle. Interrupted (vippakata) not brought to 
culmination, meaning this unrelated talk amongst the monks 
was not concluded. [105] At a particular occasion during the 
evening : sàyanhasamayam- süyanhe ekam samayam (resolution of 
compound). Who had emerged from his seclusion (patisallana 
vutthito): who had emerged, when the time limit was up, from 
fruition-attainment that is reckoned as seclusion on account of 
(its consisting in) the withdrawing of the mind from this and 
that object, such as visible froms and so on. 

For?? the Lord had, at a particular occasion during the 
morning, entered Savatthi surrounded by the order of monks, 
had contrived that the monks gained their almsfood with ease 
and, with the business of the meal performed, had left Savatthi 
together with the monks, entered the vihàra, stood facing his 

fragrant hut, had indicated (the monks’ various) duties?8, (and 
j then) given the exhortation of a Sugata, just as it occurred?9, to 
the remaining monks; and when these had left for! their day- 
time place(s) at the root of a tree and so on in the forest, he had 
entered his fragrant hut, passed the day-time in the bliss of 
fruition-attainment, emerged from that attainment when the 
time limit was up and, thinking "The four assemblies!?! are 
seated!0? filling the entire vihara awaiting my approach; now is 
the time for me to approach the Dhamma Hall pavilion! for 
the sake of teaching Dhamma”, had risen from his seat, come 
out from his entrancingly fragrant hut as might a maned lion 
from its den of shining gold, (and) with a gait delightful and 
displaying prowess without swaying the body! like a proud, 
chief elephant approaching his herd, had approached the 
Attendance Hall rendering the entire vihara one mass of light105 
through the excellence of his physical body that blazed forth 
with the thirty-two marks of a Great Man! that are adorned 
with the eighty subsidiary ones, whose circumference was 
complete with the charm of its fathom-wide radiance, that was 
ornamented with ashining garland ofrays, and that was endowed 
with the incomparable polish of a Buddha!?7, that is of 
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unthinkable majesty, emanating!98 the six coloured rays of a 
Buddha! by way of those that are blue, yellow, red, white, 
crimson and shining bright!!0, for which reason “For the 
Lord...had then approached” was said. Upon seeing the monks 
seated in silence after having so approached, and indicated the 
duties, he thought “When Iam not talking, these monks would, 
out of reverence for the Buddha, not talk fora kalpa, even”, and 
with the aim of originating talk said “For the sake of what were 
you, monks ?” and so on. Herein: 

For the sake of what were you'11 : kaya nu "ttha-katamaya nu 
bhavatha (alternative grammatical form). Kaya notthais also the 
(canonical) Pali; the meaning is the same. They also read kaya 
nvettha (for the sake of what (talk, monks, were you congregated 
and seated together) here); the meaning of this!1? is katamaya 
nu ettha (resolution of compound in alternative grammatical 
form). This is the meaning in brief in the present case—he 
extended them an invitation!!3 of the Omniscient One in the 
following way, viz. “Monks, [106] for the sake of which talk 
namely are youll4 seated together here? And which talk of 
yours was not concluded on account of my arrival ? I will bring 
this to a conclusion!5”, This is not : na khv’ etam-na kho etam 
(resolution of compound); or this is alone the reading. They 
also read na kho tam; the classification of the words!16is the same, 
viz. na kho etam. Gentlemen (kulaputtanam): gentlemen through 
birth and conduct!!?, Through faith: saddha- saddhàya (alternative 
grammatical form); through faith in the fruition of deeds and 
faith in the Three Jewels. From the home (agarasma): from the 
house, meaning from the state of being stationed in the home. 
Into homelessness (anagariyam): into the going forth. Who have 
gone forth (pabbajitanam!!8): who have embarked. That (yam) 
points to the activity concerned!!9, This is how the words are to 
be construed herein: “Monks!%, it is not as those forced by 
kings!21, as those forced by robbers, as those plagued by debt!22, 
as those deprived of a means of livelihood!23, that you have gone 
forth. Rather, you have gone forth in my Teaching, having left 
the home through faith. That you should now talk temporal - 
talk!?* of such a kind connected with kings—that talking by way 
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of talk ofsuch a kind is not seeming for you, is simply not fitting”. 
Having thus rejected (this) as unseeming for those gone forth 
when congregated, he next says “This pair has to be performed 
by you, monks, when congregated—either Dhamma-talk or the 
ariyan silence" prescribing the practice that is seeming!25 for 
them. Herein: 

For you : vo=tumhakam (alternative grammatical form); for 
thisis the genitive case with respect to the agent after disregarding 
the word karaniyam (in need of being performed), the meaning 
therefore being tumhehi (by you). This pair has to be performed 
(dvayam karantyam): these two (things) have tobe done (kattabba). 
Dhamma-talk (dhammi kathà): talk that does not deviate from 
Dhamma associated with the four truths, meaning Dhamma- 
teaching that is a complete elucidation of pravrtti and nivrtti!26; 
for even that Dhamma-talk reckoned as the ten bases of talk!27 
is just one portion thereof. Ariyan (ariyo): ariyan on account of 
_ the fact that it brings absolute well-being!?8; or alternatively 
! ariyan since it is pure, utmost. Silence (tunhibhavo): non-talking 
in the form of samatha and vipassana meditation!?9, Some say, 
however, that the second jhàna is the ariyan silence, due to its 
state of opposition to speech-formation!3o, Others say that the 
fourth jhàna is the ariyan [107] silence. This, however, is the 
meaning in this connection—“Monks, if, when you are staying 


physically separated!?! in some empty place!32 with the aim of | 


fully developing separation of mind!33, you should at some time 
congregate, then either Dhamma-talk that is connected with 
the impermanence and so on of the khandhas and so forth is to 
be instigated!** by you when so congregated in the manner 
stated, viz. 'He causes that (hitherto) not heard to be heard or 
thoroughly cleanses that (already) heard'135 in order to be of 
service to one another, or else the attainment of jhàna is to be 
abided in (byyou when so congregated) in order that you do not 
afflict!36 one another”. Herein, by means of the former statement 
concerning that in need of being performed, he indicates the 
means ofimmersion into the Teaching for those notso immersed; 
by means of the latter, the means of exiting from samsara for 
those so immersed; or else by means of the former he incites!37 
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proficiency with respect to the tradition!*8, by means of the 
latter proficiency with respect to attainment. Or alternatively, 
by means of the former, he elucidates the first root-cause for the 
arising of right view, by means of the second!99, the second. For 
this has been said: "There are, monks, these two root-causes, 
these two conditions, for the arising!# of right view—a roar 
from elsewhere!4! and personally paying methodical 
attention!42” (M ii 294; A187). Or else, by means of the former, 
he explains the basic reason for mundane right view, by means 
of the latter the basic reason for supermundane right view! 438— 
in this way and so forth is the construing of the meaning! to be 
understood. 

_Fathoming this matter (etam attham viditva): fathoming this 
matter in all its modes, viz. that the attainment of jhana and so 
on is not only more real! but also more choice than that 
attainment of sense-desires extolled by those monks. This 
Udàna (imam udànam): gave rise to this Udana elucidating the 
majesty of the happiness associated with the ariyaviháras!46, 
Herein: 

Whatever the happiness associated with sense-desires tn this world 
(yañ ca kamasukham loke): the word loka (world) is handed down 
with respect to the formations, asin “The world of the khandhas, 
the world of the bases, the world of the elements” (Ptsi 122) and 
so on; with respect to that which is visible, as in: 


“Tothe extent to which the moon and sun circle, lustre brilliantly 
in the quarters!47, to that extent is there this thousandfold 
world. Here is your power exercised" (M i 328) 


and so forth; and with respect to beings, asin “And the Lord saw, 
whilst surveying the world with his Buddha-eye" (Vin i 6; S i 
138148) and so on. But [108] in this case itis to be understood 
with respect to the world of beings and with respect to the visible 
world!4, Therefore, whatever happiness that is concomitant 
with sense-desires on account of its arising by way of sense- 
desires that are (mental) defilements dependent upon sense- 
desires that are object-based in this world, from the Avici (Hell) 
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upto, but not including, the Brahmaloka!9), And whatever this 
heavenliness, (this) happiness (yan c idam diviyam sukham): and 
whatever this heavenly becoming on the part of Brahmas that is 
to be obtained by way of a heavenly abiding!5!, and (this) 
happiness on the part of humans consisting of excellence of 
physical form. Of that happiness associated unth the destruction of 
craving (tanhakkhayasukhassa): that happiness!5? associated with 
fruition-attainment that occurs after making nibbàna, owing to 
which craving is destroyed, one'sobjectand (that occurs) by way 
of the tranquillization of craving is known as "happiness 
associated with the destruction of craving"—of that happiness 
associated with the destruction of craving. These (ete) is a 
designation with a distortion of gender!55, meaning etàni sukhàni 
(these happinesses). Some!5* read etam (this), including both 
(together) on account of the similarity of the (two) happinesses; 
for them the reading has to become kalam n’ agghati!55 (is not 
worth a (sixteenth) fraction). A sixteenth (solasim) is that which 
I complementsisé sixteen; for this is, in this connection, the 
meaning in brief—(i) that happiness associated with sense- 
desires arising in the elevenfold!57 world of sense-desires, viz. 
(a) starting with the happiness of the cakkavatti, that which is 
human happiness in the whole of the human world, (b) that 
happiness which is experienced by nagas and so on in the world 
of nagas and supannas and so forth, (and) (c) the sixfold 
happiness associated with sense-desires!58 in the (six) devalokas 
commencing with that of the Four Great Kings; and (ii) that 
happiness associated with mundane jhàna that has acquired the 
name "heavenly" on account of its arising within those devas 
belonging to the world of form and those belonging to the 
formless world, and within those jhànas associated with the 
world of form and those associated with the formless world, 
(which jhanas) constitute heavenly abidings!59—even both of 
these (happinesses) in their entirety are not worth one fraction, 
reckoned as the single portion that is obtained when, after that 
happiness associated with fruition-attainment, reckoned as the 
happiness associated with the destruction of craving, has been 
rendered into sixteen portions, and one portion therefrom has 
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been (further) subdivided!9? into sixteen parts. And this- 
exposition of the meaning is given on account of the similarity 
of the (various) fruition-attainments. On account of the fact 
that the destruction of craving is handed down without 
qualification in the (canonical) Pali, even a fraction of the 
happiness associated with the first fruition-attainment is not 
worth that (happiness) which is mundane. For instance, there 
is said: 


"Better!6! than sole rule over the earth, or than going to heaven, 
or than sovereignty over all the worlds, is the sotàpatti-fruit" 
(Dhp 178); 


(just as) there is also said in the Sotàpattisamyutta: 


"Although, monks, a king who isa cakkavatti may exercise a rule 
consisting of authority and sovereignty over the four continents, 
and then arise following the breaking up of the body after dying 
in a happy heavenly world, in the companionship of the devas 
of the Thirty-three, (and although) he may gratify himselfin the 
Nandana Grove there!8, surrounded by an order of nymphs, - 
fully given over to, and provided with!63, the five164 heavenly 
strands of sense-desires, he is nonetheless not endowed!® with 
four things—whilst he is, moreover, not completely freed from 
hell, [109] not completely freed from the animal-womb, not. 
completely freed from the peta-plane, not completely freed 
from the states of loss, a bad destiny, the downfall. 

Although, monks, the ariyasàvaka may keep himself going 
on scraps as almsfood and wear! rags, he is endowed with four 
things—whilst he is, moreover, completely freed from hell, 
completely freed from the animal womb, completely freed from . 
the peta-plane, completely freed from the states of loss, a bad 
destiny, the downfall. 

With what four ? 

In this case, monks, the ariyasavaka is endowed with certain 
clarity where the Buddha is concerned, viz. ‘Hence, too, he is - 
the Lord, the Arahant!67,.. the Buddha...the Lord’; with certain 
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clarity where the Dhammais concerned, viz. *...by those who are 
intelligent’; with certain clarity where the Sanghais concerned!68, 
viz. ‘...meritfield for the world’. He is one endowed with those 
precepts that are pleasing to the ariyans, that are 
unbroken!®...conducive to concentration. 

He is one endowed with these four things. 

There is, monks, that which is acquisition of the four 
continents, and there is that which is acquisition of these four 
things; acquisition of the four continents is not worth the 
sixteenth fraction of acquisition of these four things” (S v 342f). 


So did the Lord separate out, under all circumstances, mundane 
happiness!” that has that which surpasses it!?!, that has that 
which exceeds it, from that which exceeds it, viz. that same 
supermundane happiness that is unsurpassed. 

The exposition of the second sutta is concluded. 


83. With a Stick 
In the third: youths (kumarakà): boys. Between Sàvatthi and Jeta’s 
Grove (antarü ca Savatthim antarà ca Jetavanam): the word antara!72 
has been handed down with respect to areason (for something), 
as in "Who apart from the Tathagata could know of what's 
involved here!73 (tadantaram)?"!74 (Aiii 350; Av 140), “The folk, 
having come together, are discussing you and me—what's 
involved here (kim antaram) ?" (Si 201) and so on; with respect 
to a moment(ary event), as in "A certain woman who was 
washing a dish saw me, Lord, during the lightning's interval 
(vijjantarikàya)" (M i 448) and so forth; with respect to the 
heart!?5, as in “He for whom angers exist not within (antarato) " 
(Vin ii 184; Ud 20) and so on; [110] with respect to the middle, 
as in "He came to a halt midway (antaràvosànam) " (It 85176) and 
so forth; (and) with respect to a gap, as in "And yet this 
Tapodà!7, monks!?$, comes through the interval between 
(antarikaya) the two great hells!79” (Vin iii 108). This same is, in 
the present case also, to be understood with respect to a gap. 
Therefore, the meaning is to be understood, in this connection, 
in the following manner, viz. in the gap between Savatthi and 


site iieri 2 d 
TUR. agg ese 


276 The Udana Commentary 


Jeta's Grove. And, on account ofits link with the word antaral$0, 
this is, in this connection, the accusative case, viz. between 
Savatthi (Savatthim, accusative) and Jeta’s Grove (Jetavanam, 
accusative). In such cases, the grammarians employ!8! one 
singlel8? word antard, viz. antarà gaman ca nadin ca gacchati (he 
goes between the village and the river), which has to be construed 
with the second word too; but, in the present case, itis uttered 
after it has been (so) construed. Were beating a snake with a stick 
(ahim dandena hananti): were pounding a black serpent with 
rods after pursuing it as it had been going along, consumed with 
hunger!?5, in search of pasture after coming out of its hole. 
And on that occasion, the Lord, as he was going to Savatthi 
in search of alms, saw on his way those boys beating that snake 
with a stick, asked "Why are you youths beating this snake with 
astick ?" and, when "Through fear it may bite184, Lord" was said, 
caused Dhamma-shock to arise (in them), saying “These striking 
this onein the beliefthattheywill create happinessfor themselves, 
will pursue dukkha at whatever place they have (next) come 
into being!85. Oh ! the skilful deceit of ignorance !”; and, as a 
result of that same Dhamma-shock, gave rise to this Udàna, for 
which reason "Then the Lord" and so on was said. Herein: 
Fathoming this matter (etam attham viditvá): some comment in 
the following manner, viz. knowing this matter, (that is to say,) 
that these boys, in producing dukkha for another for the sake of 
their own happiness, will themselves not attain happiness 
hereafter!86; they say that the quest for happiness on the part of 
others of poor conduct conduces, in the future, to dukkha, 
(whereas such quest) on the part of those of good conduct 
conduces exclusively to happiness, (and) that therefore the 
Teacher gave rise to this Udàna, too, solely by way of euphoria, 
viz. that those free of injury to others, being those perpetually 
partaking of happiness, are truly those complying with his 
exhortation. Others, however, proclaim thatitwasin fathoming, 
as to its peril, in all its modes that antagonising of another 
instigated by those youths in that manner [111] that he gave rise 
to this!87 Udàna explaining, respectively, the perils and 
advantages where injury to others and pity for others are 
concerned. Herein!88: 
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Desiring happiness (sukhakàmani): greedy for happiness 
through wishing quite exclusively for their own happiness. 
Creatures (bhütani) living beings. Who injures with a stick (yo 
dandena vihimsati): “with a stick" is, in this connection, as far as 
the teaching (itself) goes, (but) means either with a stick or with 
a clod of earth, a sword or blows of the hand and so on. Or 
alternatively with a stick (dandena): with punishment 
(dandanena!®9). This is what is said: he, that person, who injures, 
antagonises, causes to reach dukkha, with any stick whatsoever 
out of these sticks, viz. with a speech-stick by way of knocking by 
way of birth and so on!%, or with a body-stick by way of 
pounding, beating or severing and so on with hand, hammer or 
sword and so forth, or with a wealth-stick by way of imposing (a 
fine of)1?! a hundred or a thousand, all creatures!92 desiring 
happiness seeking his own happiness, after passing on, does not gain 
happiness, seeking, searching for, desiring, his own happiness, 
after passing on!95, in the next world, does not gain the threefold 
happiness, viz. human happiness, heavenly happiness or the 
happiness that is nibbàna, meaning on the contrary that he 
attains only dukkha on account of that stick. 

. After passing on, does gain happiness (pecca so labhate sukham): 
that person who, being possessed of forbearance, loving kindness 
and consideration, being steadfast in the abstinences through 
custom!% and so on after reflecting that “Just as I am one 
desiring happiness, one repulsed by dukkha, so too are all”, 
does not harm, does not afflict, any creature whatsoever with 
any stick in the manner stated, in the next world does gain 
human happiness as a human, heavenly happiness as a deva, 
(whilst if) transcending both, that happiness that is nibbana. 
And in this connection, labhate (does gain) is said with the aim 
of indicating that that happiness is as if it were a thing of the 
present, on account of its having become inevitable!% for the 
person of such a kind. This same method applies in the case of 
the former verse too. 

The exposition of the third sutta is concluded. 
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84. Respect 

[112]In thefourth: and on that occasion, the Lord was respected (tena 
kho pana samayena Bhagava sakkato hoti): the Lord was respected 
by way of a respect and so on that constituted the fruition of 
eminence in the ingredients of merit fulfilled over four 
incalculable (kalpas) and a hundred thousand kalpas besides, 
(such respect) increasing ever higher as though it had been 
born in earnest in the belief that there would thereafter be no 
opportunity for it. For!%, as with a great flood after a twin storm- 
cloud has arisen, all the perfections had, as though compacted 
since they would be giving ripening within a single existence, 
brought into being in all quarters a great flood of gain and 
respect for the Lord, whereby!9% ksatriyas and brahmins and so 
on would come with food and drink, clothes, vehicles!98, garlands, 
scents and ointments and so forth in their hands and seek out 
the Lord, saying: "Where is the Buddha ? Where is the Lord ? 
Where is the Deva of Devas ? Where is the Bull Amongst Men ? 
Where is the Lion of Men ?" Upon not gaining any opportunity 
after having brought cartloads of requisites by the hundred, 
they would stand, cart-pole to cart-pole, in an area measuring on 
all sides a gavutal99, as well as pursue (him), as had the 
Andhakavinda?9 brahmins and so forth. All this is to be 
understood after the manner handed down in the Khandhaka 
(Vin i 220) and in this and that sutta. And as for the Lord, so for 
the order of monks?01, For this is said: "To such extent, Cunda, 
as sanghas or groups are arisen in the world, I, Cunda, do not 
perceive any other single sangha, even, that has reached such a 
chief (place) where gains are concerned, such a chief (place) 
where fame is concerned, as has, Cunda, the order of monks” (D 
iii 126). This same gain and respect that had arisen for the Lord 
and the order of monks became immeasurable, being like the 
flood of water (resulting) from two great rivers that have come 
together as one, for which reason “And on that occasion, the 
Lord was respected...requisites (as a support during sickness); 
whilst the order of monks, too, was respected...requisites (as a 
support during sickness)” was said. 

Those belonging to other sects, on the other hand, were not 
respected, not revered, on account of the fact that they had not 
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previously performed meritorious deeds and on account of the 
fact that they had (previously) been of wrong practice; whilst 
with the arising of the Buddha?92, they had especially become, 
like fireflies?05 that have lost their splendour upon the rising of 
the sun, [113] those lacking in radiance, those lacking in 
effulgence, those for whom gain and respect had been destroyed. 
Being unable to endure gain and respect of such a kind for the 
Lord and the Sangha, these, carried away by envy204, would 
roam about insulting and abusing the monks in this place and 
that, ejaculating demonstrations of indignation?05, thinking 
“We will put them to flight simply?06 by berating207 them with 
harsh words such as these", for whichreason "Whereas wanderers 
belonging to other sects were not respected...requisites (as a 
support during sickness). And when those wanderers belonging 
to other sects, unable to endure that respect for the Lord and 
the order of monks, saw the monks in the village or in the forest, 
theyinsulted them with discourteous, harsh speech, they abused, 
vexed and harrassed them” was said. Herein: 

Discourteous (asabbhahi): not suitable for courtly (circles), 
not suited to be spoken in court amidst a collection of virtuous 
folk, meaning lewd. Harsh (pharusahi): coarse, mortally 
wounding?08, Insulted (akkosanti): mocked with the (ten) bases 
of insult such as that of birth and so on?09, Abused ( paribhāsanti): 
threatened causing fear to arise by way of quarrelling. Vexed 
(rosenti): just as there is vexation for another, so did they cause 
vexation to arise by way ofan (unwarranted) accusation. Harassed 
(vihesenti): antagonised, caused discomfort2!° in divers modes. 

But how did they?!! instigate insults and so on with respect 
to the Lord and the order of monks who are those inspiring 
devotion in all about them?!2 ? With their minds impaired on 
account of gains and respect (for them) having been abandoned 
following the arising of the Lord, asif stumbling?!3 after digging 
up the earth?14, and as if giving rise?15 to a scar on an unscarred 
beryl-gem, they drew this to the attention ofthe female wanderer 
named Sundarika?!6 and, having aroused dispraise for the Lord 
and the monks?!” through her, instigated insults and so forth. 
But this same story?18 concerning Sundarika2!9 will be handed 
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down??? later in the Sundarikasutta in this same canonical 
text??1; therefore, it is there alone that we will comment upon 
that??? which ought to be said here. 

The monks approached the Lord's presence and informed 
him of that incident, for which reason "Then a good many 
monks approached the Lord...*...and harrass them’ " was said. 
This simply has the meaning stated. 

[114] Fathoming this matter (etam attham viditva): fathoming 
in all its modes this erroneous practice??5 on the part of those 
belonging to other sects who had been carried away by envy. 
This Udàna (imam udanam): gave rise to this Udàna elucidating 
the majesty ofthe constantstate??*with respect to the impropriety 
performed by them and to the service performed by others of 
devoted heart. Herein: 

When contacted by happiness and dukkha in village or forest (game 
aranne sukhadukkhaputtho): the one experiencing happiness and 
dukkha when contacted by happiness and dukkha anywhere, be 
it in village or forest, or alternatively when provided with the 
conditions for these. You should put it down neither to self nor 
another (n’ ev’ attato no barato dahetha): you should attribute that 
happiness and dukkha neither to self nor another thinking "It 
is I that is happy, it is I that suffers dukkha, mine is this 
happiness, mineis this dukkha, itis by another that this happiness 
and dukkha have been caused to arise within me"?25, Why ? For 
there is in this khandha-pentad here nothing fit to be beheld as | 
“I” or “mine” or “another” or “another’s”—rather there is only 
the formations alone which, having arisen in accordance with 
conditions, break up at this moment and that. And in this 
connection the inclusion of "happiness and dukkha" is as far as 
the teaching (itself) goes, although the meaning is to be 
understood by way of all worldly dhammas??6, Hence did the 
Lord explain??? emptiness to be four-sided, viz. "I am not 
anywhere, nor in anyone's holdings??8, nor is there anywhere 
(another), nor at any place in my holdings???"?3?, He next 
indicates the reason for not putting this down to either self or 
another—contacts contact dependent upon the substrate (phusanti — 
phassà upadhim paticca): these that are known as contacts, that 
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are to be sensed as happiness and sensed as dukkha, contact 
their own respective sphere dependent upon the substrate, 
reckoned as the khandha-pentad, when such exists; at such 
time231 alone do these occur. For since that sensation that is 
neither dukkha nor happiness?32 finds inclusion within that 
same happiness, on account of the fact that its own nature is 
peaceful, this exposition of the meaning is performed solely in 
terms of a twofold impingement?35, Moreover, it was in order to 
indicate the manner in which these contacts fail to contact that 
"Due to what might contacts contact?34 one lacking that 
substrate?35" was said. For, given the complete non-existence of 
a khandha-substrate256, due to what reason might these contacts 
(make) contact? There is no such reason??, He brought the 
verse to a conclusion by way of that element of nibbàna that is 
without remnant of substrate?38 implying that "So if you do not 
desire happiness and dukkha arising by way ofinsults and so on, 
[115] you should forge a link solely with that state in which the 
substrate is completely lacking?39", So240 were the cycle (of 
samsara) and the absence of that cycle?! talked of by means of 
this Udana. 
The exposition of the fourth sutta is concluded. 


85. With the Layfollower 
Inthe fifth: an [cchanangalakan (Icchanangalako): there wassome 
brahmin village amongst the Kosalans by the name of 
“Icchanangala”; he was an Icchanangalakan?42 on account of 
the fact that he dwelt therein or else since he had been born or 
had his being there. A layfollower (upasako): a layfollower on 
account of the fact of his having declared layfollower-status in 
the Lord's presence by way of the three refuge-goings, being 
one undertaking the five items of the training?55, one cherishing 
the Buddhaas his own, one cherishing the Dhammaas his own, 
one cherishing the Sangha as his own. On some business or other: 
kenacid eva karantyena-kenacid eva kattabbena?44 (alternative 
grammatical form) such as effecting payment of a debt and so 
on (by debtors)24. Having carried out (tiretvà): having brought 
to a conclusion. It is said that this layfollower had previously 
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approached the Lord repeatedly and sat round paying homage 
to him (but) thatfor some time he had not managed to see the 
Teacher on account of the abundant nature of his business, for 
which reason the Lord said “It is long since you, layfollower, 
took this course, this that (you have taken) for the purpose of 
coming here". Herein: 

It is long : cirassam-cirena (alternative grammatical form). 
Course (pariyàyam): opportunity246, This that (yadidam) is a 
particle, meaning yo ayam (alternative grammatical form). This 
is what is said: "This opportunity that??7 you have taken today for 
the purpose of coming here, into my presence, this same have 
you taken after long creating a delay”. I have long since: 
cirapatikáham- cirapatiko aham (resolution of compound), I have 
for along time now, "desired to approach" being the connection. 
With one or another (kehici kehict): with some or another?48, Or 
alternatively with some (kehici?*9): with this or that. He indicates 
absence of regard?9? therefor. For?5! there can be, for the one 
utterly devoted to the Teacher, no regard for anything else like 
that for seeing the Teacher and hearing Dhamma. [116] Duty 
or task (kiccakaramtyehi): in this connection?32, kiccam (duty) is 
that which inevitably has to be performed (katabbam), the other 
a task (karaniyam); or the first is a duty (kiccam) that has to be 
performed (katabbam), the latter a task (karantyam) that has to 
be performed (katabbam); or else a duty (kiccam) is something 
minor, a task (karaniyam) something great. Have been busy 
(byàvato): have been industrious. Sol (ev' àham): so (evam), in this 
way, I have not been able to approach, the implication being 
that it was not due to lack of reverence and so on?53, 

Fathoming this matter (etam attham viditva). fathoming this 
matter in allits modes, viz. that when a Buddha has arisen and 
the human state gained, (both) gained with difficulty, there is 
for beings, on account of their pursuit of duties due to the fact 
that they possess holdings?94, an obstacle to that which is skilled, 
(though) not for the one without holdings. This Udana (imam 
udanam): gave rise to this Udana completely elucidating?55 that 
.same matter. Herein: 

Happiness, truly, that one's (for whom) there is nothing (sukham 
vata tassa na hoti kirici): happiness, truly, that?56 person's— 
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meaning 'Oh, what pure happiness'—for which person there 
is257, there exists, there is found, nothing, no single item, even, 
amongst those of materials forms (rüfa) and so on, by way of 
being appropriated (pariggahita) through craving as "This is 
mine". Na ’host (was no(thing) ) is also a reading; its meaning 
is to be understood by way of times past?58. Some, however, 
comment by saying that the meaning of the phrase na hoti kina 
(there is nothing) is ragadikiricanam yassa na hoti (for whom 
there is no holding (k?ricana) in the form of lust and so on?59); 
this is not correct, on account of the fact that the teaching has 
been handed down by way of things that constitute property 
(panggaha). It would only be fitting to speak of the holdings of 
lust and so on were there inclusion also of something capable of 
being appropriated (pariggahetabbassa?99) —unless?6! the 
meaning is that of for which person there is, simply on account 
ofthe absence of holdings such as lust and so forth, nothing, not 
even the slightest holding which has become an impediment, 
that fact of there being for that one no holding being, on 
account of its being the condition of happiness, truly happiness, 
oh what happiness. And lest (it be asked) for whom there is 
nothing?®, he said, for the one who has got Dhamma weighed up, for 
theonewho has heard much (sankhàtadhammassa?65 bahussutassa?64): 
whoever has got Dhamma weighed up, has done what was to be 
done, through accomplishment of the sixteen functions with 
the four paths?® as his weights (sankhàáhi), is, on account of the 
fact that he is, as a result of same, one who has heard much by 
way of penetration?96, one who has heard much—for that one. 
Hence the Lord, having indicated the advantage where the state 
of not having holdings is concerned, said “Behold the one 
having holdings" and so on in order to indicate the peril where 
the state of having holdings is concerned. This is its meaning— 
the Teacher, subjected to Dhamma-shock, spoke his own mind 
saying "The one having holdings on account of the existence of 
holdings in the form of lust and so on and of holdings in the 
form of material goods267—behold that one, as a result of that 
same fact of having holdings, coming to grief, meeting with - 
distress?68, by way of duties and tasks that have as their root-cause 
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the seeking out and protection of sense-desires both gained and 
ungained?9 and by way of grasping (same) by way of “I, mine”. 
[117] Folk are of a type to be attached to folk (jano janasmim 
patibandharüpo??0). being himself other folk where other folk 
are concerned, he comes to grief, meets with distress, as one 
whose own nature is that of being subjected?! by way of craving 
(to such other folk) thinking "I am this one's, mine this one". 
Patibaddhacitto??? (are such as to have their heart subjected (to 
folk) ) is also a reading; and this meaning is to be elucidated by 
way of such sutta-passages as: 


“ ‘Sons are mine, wealth is mine’—hence does the fool come to 
grief; since one is not one's own??3, whence sons, whence 
wealth ?" (Dhp 62) 


and so on. 
The exposition of the fifth sutta is concluded. 


S6. Pregnant 
In the sixth: of a certain wanderer (aññatarassa paribbajakassa): of 
some wanderer who had been a man of property??4. Who was still 
a child (daharā): who was of tender age. A young female brahmin 
(mànavikà) is the customary appellation for the daughter of a 
brahmin. Lady (pajapati): wife (bhariya). Pregnant (gabbhini): 
with child. About to deliver (upavijarina): one for whom the time 
of delivery was imminent, viz. on that same day (or) that 
following2’5, hoti (was) being the connection?76, It is said that 
he, of brahmin birth, together with his wife, was stationed in the 
vanaprastha-àérama?7/7, For this reason (others) would treat 
him, together with his lady278, to the customary appellation for 
wanderers??9; whereas his wife would address him as “brahmin” 
on account of the fact of his being of brahmin birth. Oil (telam): 
sesame oil; and, in this connection, she gives her order that he 
fetch, under the heading of oil280, all that which is needed for 
the sake of counteracting labour-pains?8! in her delivery, such 
as butter and salt and so on?82, Since it will be (of service) during my — 
delivery (yam me vijataya bhavissati): since oil and so on283 will be 
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of service to the foetus as it is emerging outside during my 
delivery; paribbajikaya (to the female wanderer) is also a reading. 
From where (kuto): from what place, the implication being that 
there was for him no place, be it his relatives’ family?84 or his 
friends' family, from which he might have fetched oil and so 
on?85, [118] Do (J) fetch oil (telam Gharémi) is said assuming (such 
activity) to be current, on account of the closeness (of that 
activity) to that which is current?86, meaning telam aàharissámi 
(shall (I) fetch oil). To recluse and brahmin of butter and oil 
(samanassa và brahmanassa và sappissa và telassa và): the word và 
has the sense of a conjunction, as it does in "From fire, (and) 
(và) from water and (và) from the breaking of alliances28?" (Vin 
i 229 = D ii 88 = Ud 88288) and so on. Of butter and oil (sappissa 
và lelassa và) is the genitive case in (the sense of) the 
nominative?89, meaning there was given out, such as was needed, 
butter and oil to drink (pátum?90-pivitum, alternative grammatical 
form). Others, however, say that sappissa và telassa vā?! (of that 
butter and oil) is the genitive case with respect to connection of 
constituent parts?9, for it is a constituent part of the butter-oil- 
collective that is in this case spoken of by means of the word 
yavadattham (such as was needed). Not to carry off (no niharitum): 
it was not given out (to recluse and brahmin) to conduct outside 
in a dish or in the hand. Fetch it up (uggiritud?95): vomit, yannüna 
dadeyyam?% (what now if I were to...and then give it) being the 
connection. It is said that it so occurred to him that: “I will go 
to the king’s storehouse, drink oil till it comes up to my throat?95, 
immediately come?96 home, vomit into some dish such as has 
been drunk??", put it on the stove and boil it—that which is a 
mixture of bile and phlegm will be consumed by the fire—and 
then take the oil and present it to this female wanderer for her 
labour". To force it up (uddhan katam): to drive it up by way of 
vomiting. Or, moreover, down (na pana adho?98): was not, moreover, 
able to drive it below by way of being purged2%. For he, having 
drunk (that oil) in the belief that the surplus that had been 
drunk would come out from his mouth wholly of its own accord, 
. not knowing or gaining, when it did not come out, any means . 
of (inducing) vomiting or purging? (same), moved forwards 
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and about, entirely contacted by painful sensations, on account 
ofthe non-emptied state30! ofthe receptacle. Painful (dukkhahi): 
bringing pain%2, Sharp (tibbahi): thick, acute%3. Grating (kharühi): 
harsh. Stabbing (katukahi): severe due to their being undesirable 
in the extreme. Rolled forwards (dvattati): rolled forwards, 
dragging?94 his body this way and that rather than lying down305 
in one and the same place. Rolled about (parivattat$06): though 
lying down in a single spot, he rolled307, casting his limbs, both 
great and small, all about him. Or, alternatively, he rolled 
forwards, rolling towards (one), rolled about308, rolling® in all 
directions?10, 

Fathoming this matter (etam attham viditva): knowing this 
matter in all its modes, viz. that this arising of dukkha had as its 
root-cause inconsiderate consumption on the part of one having 
holdings, [119] whereas this does not exist at all on the part of 
one not having holdings, gave rise to this Udana making that 
matter manifest. Herein: 

Happy truly (sukhino vata): happy truly are the sappurisas?!!, 
But who are these ? Who are those not having holdings (ye akivicana): 
who are those not having holdings on account of the absence of 
any holdingin the form of lust and so on and any holding in the 
form of property; since, moreover, this holding does not exist 
for them, he said: for the Veda-gone are folk not having holdings 
(vedaguno hi janà akificanà): (for) those who are Veda-gone?12 
(vedaguno), in that it is to the Veda (vedam) reckoned as the 
knowledge associated with the ariyan paths that they are gone 
(gaia), that they have attained313—or alternatively in that itis by 
means of that Veda (vedena) that they are gone to (gata), have 
attained, nibbana—are those ariyan folk, those persons in 
whom the àsavas have been destroyed, who are said to be those 
not having holdings, on account of the fact of the holdings in 
the form of lust and so on having been extirpated without 
remainder by means of the topmost path. For when holdings in 
the form of lust and so on do not exist, whence the generation 
of that holding in the form of property? After having so314 
_ applauded the arahants?!5 with the former part of the verse, he 
then says "Behold the one having holdings" reproaching the 
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blind puthujjanas?!6 with the latter part. This has the same 
meaning as that stated in the preceding sutta. So were the cycle 
(of samsara) and the absence of that cycle talked of by means of 
this verse too3!7. 

The exposition of the sixth sutta is concluded. 


87. Only Son 

In the seventh: the only son : ekaputtako-eko putto (resolution of 
compound in alternative grammatical form); and he was "the 
only son?1?" in the sense that he was one to be pampered?!9, 
"dear" (ptyo) in the sense that he was one to be held dear, 
"charming" (manàpo)*9? in the sense of being one enhancing 
the mind; or alternatively, he was “dear” (fiyo) in the sense of 
being one fair to behold due to the attainment of bodily 
splendour??!, “charming” (manàfpo) on account of being one of 
a lovely nature due to the successful attainment of virtuous 
conduct???, Since it urges onwards (kalet2?5), since it causes 
beings to waste away (khepetz), itis "time" (kalo), dying. One who 
has finished (kato), reached, this324, is “one who has finished 
one's time" (kàlankato); or alternatively, it is since it is by time 
(kalena), by Death, that one is finished off (kato), made to 
perish, rendered invisible, that one is *one who has been 
finished off by time" (kalankato), meaning dead. A good many 
layfollowers (sambahula upàsaka)y: many layfollowers who were 
residents of Savatthi, being still dressed just as they had been325 
when they returned after they had gone along, out of a joint 
state of grief326, behind the layfollower with the dead son as far 
as the cemetery, (and) had there be performed what needed to 
be done for the dead body, descended into the water, bathed 
their heads5?7, pounded3?8 their clothes (and) without even 
drying them, [120] dressed as to lower-garment in one, made 
one into an upper-garment, set that??? layfollower before them 
and then approached the Lord thinking "We will hear grief- 
dispelling Dhamma in the Teacher's presence", for which 
reason "With their hair wet" and so on was said. Herein: 

With their clothes wet (allavatthà): with their clothes moist with . 
water. By day, tn the daytime : divadivassa-divasassa fi diva3® 
(resolution of compound in alternative grammatical form), 
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meaning at the time of midday. Since Tathagatas, though 
knowing, ask, though knowing, do not ask, ask after having 
fathomed it to be the time331, do not ask after having fathomed 
it to be the time, therefore it was as one already quite knowing332 
that the Lord, said “Now why are you layfollowers” and so on, 
asking with the aim of starting up a conversation. This is its 
meaning: “You, layfollowers, when coming into my presence on 
other days, come during the evening with clean, dried clothes. 
But today you are come to this place whilst it is still the time of 
midday, with your clothes wet, with your hair wet. What is the 
reason for this ?" It ts as a result of this that we (tena mayam): it is 
as a result of this torment of mind born of separation from a son 
that we, being such on account of the fact that of our having 
been overcome with intense grief, are approaching this place. 

Fathoming this matter (etam attham viditva): knowing this 
matter in all its modes, viz. that sorrow, dukkha and dejection 
and so on have their generation in objects held dear (and) that, 
when there exists no (such) object held dear, these (themselves) 
do not exist at all, gave rise to this Udāna making that matter 
manifest. Herein: 

Fixated upon the sweet taste of forms dear (piyarüpasatagadhitase3 
fixated upon3%4, (being those) such as to have their hearts 
subjected to, by way of the sweet taste of the sensation of 
happiness, the khandhas of form and so on whose own nature 
is that of being dear; for gadhitase (fixated) has the same 
meaning as gadhita@55, or else seis a mere particle. It is the eye 
and so on and a wife and children and so forth that are known 
as "forms dear”336, For this337 is said: 


"And what in this world is a form dear, a form agreeable ? Eye 
in this world...craving for mental phenomena?9? in this world is 
a form dear, a form agreeable” ( 339 ); 


and340 


“Whatever man is greedy for fields, property, or gold, cows and 
horses41, servants and men, women, kinsmen, multiple sense- 
desires” (Sn 769). 
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Therefore the meaning is hankering after, stupefied by, 
absorbing$42, forms dear on account of their sweet taste. Lest, 
moreover, it be asked who these are who are fixated upon the 
sweet taste of forms dear?45, he indicates these, viz. [121] are the 
bodies of devas and multiple humans (devakaya puthumanussà ca): 
are not only abundant collections of devas944, such as that of the 
Four Great Kings and so on, but also abundant humans?5, such 
as those of Jambudipa and so forth346. Distressed (aghavino): 
subjected to dukkha (dukkhita$4") by way of physical and mental 
dukkha. Decayed (parijunna$48): fallen away from such successful 
attainments as youth and good health and so on as a result of 
such failures as old age and ill health and so forth349; or else it 
is by way of their accordant gains that this meaning?® is to be 
understood where devas and humans are concerned. Or 
alternatively, whilst it be granted that dukkha, old age and ill 
health are not generated for devas who are those given over to 
exclusive happiness, even these are nonetheless spoken of as 
"distressed" and “decayed”35! on account of the fact of their own 
nature being that of their not having passed beyond same. Or 
else, it is the generation for them, too, of dukkha and so forth 
by way of clandestine decay and mental ill health upon the 
arising of the (five) foretokens352 (of his dying%53), that is to be 
understood. They gounderthesway ofthe KingofDeath ( maccuràjassa 
vasam gacchanti): through their entering the womb again and 
again on account of the fact of craving, that has as its objective 
field objects held dear, not having been abandoned, they go 
under the sway, into the very hand(s), of dying, reckoned as the 
King of Death on account of his supremacy over the (world-) 
element triad354. Having thus far indicated the cycle, he next 
indicates the absence of that cycle by way of "Who, indeed, by 
day” and so on. Herein?55; 

Who, indeed, by day and by night diligent (ye ve divà ca ratto ca 
appamattà). (who being) in the day-time and in the night-time 
firmly diligent*56 after the manner stated by way of "During the 
day, whilst walking up and down, whilst sitting down357, he 


cleanses358 the mind of obstructive states”359 and so on, fulfi}360 


the practice of diligence. Renounce forms dear (jahanti piyarüpam): 
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renounce, as a result of attaining the ariyan path after having 
eagerly practised cultivation of their meditation subject in the 
form of the four truths, forms dear—objects held dear36! such 
as the eye and so on that belong to the class of things held dear— 
by renouncing yearning?&? and lust that are subject thereto. 
These, 1ndeed, dig up the root of distress, Death's bait so hard to pass 
beyond (te ve khananti aghamülam maccuno àmisam durativattam): 
with the spade that is the knowledge associated with the ariyan 
path, these ariyan individuals dig up, uproot without allowing 
there to remain965 even so much as a trace*64, craving, together 
with ignorance, which constitutes the root of distress, of the 
dukkha belonging to the cycle, which is Death’s bait (G@misam) 
since it is something to be sampled (amasitabbato)965 by dying, 
(and) which isso hard to pass beyond on account of the inability 
on the part of any recluses or brahmins whatsoever outside of 
here566 to turn away from (same). 

This same meaning [122] is to be detailed by way of such 
sutta-passages as: 


"Diligence is the path to the Deathless, negligence the path to 
Death; the diligent do not die367, whoever are negligent are as 
if already dead” (Dhp 21568) 


and so on. 
The exposition of the seventh sutta is concluded. 


§8. Suppavasa 
In the eighth: at Kundzy@© (Kundiyayam): in the city, so named, 
of the Koliyans. In the Kundadhana Grove (Kundadhanavane): in 
the grove in the vicinity of that city known as “the Kundadhàna". 
Itissaid that formerly a yakkha by the name of Kunda had made 
his abode in that jungle-thicket; (and the people), believing 
him to be (kept) satisfied by rites involving food-offerings??0 
mixed with??! rice bran and fried barley?72, accordantly offered 
such food-offerings to him there, for which reason that jungle- 
thicket came to be known simply as “the Kundadhàna Grove"375, 
(And) there was, in its vicinity, the wife ofa village headsman?74; 
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whilst on account of the fact that she had settled down in the 
place over which that yakkha exercised authority$75 and on 
account of the fact that she enjoyed this same one's complete 
protection, she, too, came to be known as “Kundiya”376, Later 
on, the Koliyan kings had a city be built there; this, too, on 
account of the earlier designation, itself came to be called 
“Kundiya”. And in that jungle-thicket, the Koliyan kings 
established a vihara with the aim (of providing) a residence for 
the Lord and the order of monks. And this, too, came to be 
known simply as "the Kundadhàna Grove". Now the Lord, 
whilst conducting a tour of the countries about, in due course 
reached that vihara and stayed there, for which reason “The 
Lord was staying at Kundiya, in the Kundadhàna Grove” was 
said. Suppavāsā (Suppavasa) is the name of that??? female 
layfollower. The Koliyans' daughter (Koliyadhita): the daughter of 
a Koliyan king?7?8. For she, an ariyasavaka, a sotapanna, was the 
Lord's chief attendant3”9, having been accorded3® chief place 
amongst those female savakas who were givers of what is 
choicest381, For such foods both hard and soft, and medicine, 
as were of a form befitting the Lord, were not to be arranged382 
by others there; (rather) all this88 she would herself alone 
present after having herself brought it, with due care, to a 
successful conclusion, once she had examined same with her 
own insight. [123] And she would give daily eight hundred$84 
meals for the Sangha and meals for specific individuals; (whilst) 
no monk or nun who had entered that household in search of 
alms (ever) left empty-handed. Thus was she one dispensing 
liberality85, one with hands ever-cleansed3®6, one delighting in 
relinquishing, one amenable to those who were begging, one 
delighting in almsgiving?8? and sharing. In her womb there 
took relinking one who had completed his service with respect 
to earlier Buddhas, one partaking of his last becoming, one 
attached to enlightenment as a savaka388. That foetus, due to 
some evil deed, she had sustained in her womb for seven years; 
whilst for seven days she had been one with foetus awry, for 
which reason *Had carried a foetus for seven years, had for 
seven days been one with foetus awry" was said. Herein: 
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For seven years : sattavassani-satta samvaccharant (synonyms); 
and this is the accusative case in (the sense of) a continuous 
period of time. Had carned a foetus (gabbham dhàreti): had 
transported a foetus, meaning had been pregnant. Had for seven 
days been one with foetus awry (sattàham mülhagabbha). had for 
seven days (satta ahani, resolution of compound in alternative 
grammatical form) been one with a flummoxed foetus. For the 
foetus389, when fully mature*90, is, if successful, turned around 
upon being shaken??! by the winds born of kamma (that occur) 
at the time of delivery and, having become feet-up, head-down, 
then faces towards the mouth of the womb?9?, when it can thus 
emerge outside without becoming stuck anywhere; whereas, if 
not successful, asa result of its turning around the wrong way?95, 
it lies horizontally, blocking the womb's tract—or else the 
womb's tract becomes blocked3% all of its own accord— 
whereupon, upon turning around successively therein due to 
the winds born of kamma, it becomes flummoxed (and) is 


spoken of as “a foetus awry”. So, for seven days, had hers been 


too, for which reason “Had for seven days3% been one with 
foetus awry” was said. And this foetus was the elder Sivali$96, But 
how did this dukkha of his in the form of a seven-year sojourn 
as a foetus, his reaching for seven days the condition of a foetus 
awry, and likewise this experiencing of dukkha on the part of his 
mother, even, an ariyasavaka, a sotapanna, (all) come about ? 
This is what is said: 

In the past, when the king of the Kàsis was reigning at 
Baranasi, a Kosalan king arrived with huge forces, took 
Baranasi397, slew398 that king and made his chief consort his own 
chief consort. The son of the king of Baranasi, however, fled at 
the time of his father’s death through the door of a drain, 
assembled together his relatives, friends and kinsmen, in due 
course gathered his forces, came to Baranasi, set up a huge 
camp in the vicinity, and then despatched a letter to that king, 
saying “Give (me) the throne, or (give) battle !". 

[124] When the royal prince's mother??? heard the 
ultimatum, she despatched a letter saying "Battle won't work; 
the city of Baranasi must be surrounded with communications 
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in all quarters severed. Then the people in the city, wearied4! 
through the exhaustion of wood, water and food thereby, will 
seize the king? (and) hand him over* without any battle 
whatsoever" When he heard his mother's ultimatum, he 
mounted guard over the four main gates and laid siege to the 
city for seven years. (But) the people in the city, by emerging 
through a minor gate, (managed to) procure wood and water 
andso on (and to) perform all their duties. Now when the royal 
prince's mother heard what was happening, she sent a secret 
ultimatum to her son, saying "My son is a fool; he does not know 
the trick*'4, You should go and tell them they must lay siege to 
the city by blocking its minor gates too for seven days405", When 
he heard his mother's ultimatum, he acted accordantly for 
seven days. Thecitizens, beingunable to emerge outside, on the 
seventh day seized the king's head and handed it over to the 
prince. The prince then entered the city and seized the throne. 
It was due to the trickling down of that kamma consisting of | 
besieging the city at that time for seven years that he had now 
been residing in that pot of blood, reckoned as his mother's 
womb, for seven years; whilst, as to its residual result406, he then, 
due to his laying siege for seven days to that city, entered for 
seven days upon that condition of a foetus awry. 

In the Jataka Commentary, however’, it is said that it was 
due to the trickling down of that kamma appropriated by laying 
siege to the city {by severing communications‘8} for seven 
days*9 that he (first) resided in that pot of blood for seven years 
and then entered for seven days upon that condition of a foetus 
awry*!0, Butt since at the soles of the feet of the Perfectly Self- 
Enlightened One Padumuttara‘!2 he made the wish, after 
giving a great almsgiving, that he might become chief of those 
gaining (the requisites), and since during the time of the Lord 
Vipassi he made (that same) wish, after giving, along with the 
(other) citizens, curds and jaggery costing a thousand4!3, he 
became, due to the majesty thereof, chief of those gaining (the 
requisites). Suppavasà, too, became one with foetus awry for 
seven days after sustaining that foetus in her womb for seven 
years, on account of the fact that she had ordered her son to take 
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the city by besieging it. Thus it was that mother and son*!4 came 
to experience dukkha of such a kind in conformity with their 
own kamma. 

[125] With three thoughts (tihi vitakkehi): with three correct 
thoughts connected with recollection of the special qualities of 
the Three Jewels. Put up (adhivasett): endured the dukkha that 
had arisen on account of her being one with foetus awry. For, 
in recollecting the fact that the Lord is a Self-Enlightened One, 
the good conduct of the Ariyasangha, and the fact that nibbana 
is the escape from dukkha, she (was able to) tolerate her dukkha 
as it arose, overcoming same simply by failing to pay it any 
attention, for which reason “Put up (with this) with three 
thoughts" was said. “A Perfectly Self-Enlightened One, truly" 
and so on is an indication of the mode in which those thoughts 
occurred. This is its meaning: that one who4l5 is the Lord 
(Bhagava) for such reasons as his possession of that which is 
fortunate and so on‘!6, who is the Saviour of the World, (and) 
whois, truly amazinglyt", one perfectly (samma), unequivocally, 
by himself (s@mam), quite of his own accord, enlightened 
(buddho), with respect to all dhammast!$—that Lord talks 
Dhamma, talks Dhamma that is unequivocal*!9, for the sake of 
abandoning the entire (mass of) dukkha belonging to the cycle 
of such a form as this being experienced by me now, yet which 
is thus descended4?? from another, (talks such Dhamma) for 
the sake of the perpetual non-arising and cessation (of that 
same dukkha). For the fact that he teaches Dhamma that is 
unequivocal is proof of the Teacher's perfect self- 
enlightenmentf?1, Well conducted, truly—truly amazingly 
perfectly conducted—is that collection of the eightariyapuggalas 
that has acquired the name of the “Savakasangha” on account 
of its having been born upon hearing Dhamma??? from that 
Lord of the aforementioned good qualities, and on account of 
the fact that itis compact ??5 through its equality as to morality 
and (right) view, which Ariyasangha conducts itself along an 
irreversible course for the sake of abandoning, for the sake of 
the non-arising and cessation, of that dukkha belonging to the 
cycle of such a form, of such a kind, as this. Perfect bliss 
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(susukham), truly—truly amazingly perfect bliss (sutthu sukham, 
resolution of compound in alternative grammatical form)—is 
nibbàna, the escape from all that is conditioned, in which 
nibbana there is not discovered dukkha belonging to the cycle 
of such a kind. And, in this connection, even those who are 
(still) conducting themselves are spoken of simply as 
"conducted", on account of the irreversible nature424 of that 
conduct; or alternatively, the word patipanna (conducted) is to 
be understood, as with the word uppanna (arisen), in the sense 
of the present, for which same reason there is said "The one 
conducting himself (fatipanno) for the sake of realising the 
sotapatti-fruit” (Pugg 13). 

Her lord (samikam): her own master, the son ofa Koliyan king. 
Addressed (amantesi): spoke to. You should salute with your head at 
the Lord's feet on my behalf (mama vacanena Bhagavato pade sirasa 
vandahi): you should salute with your head at the Lord's feet 
(caranàni) that are adorned with the wheelmark, that are 
lustrousas the full-blown lotus425, on my behalf (mayham vacanena, 
alternative grammatical form), meaning you should perform a 
greeting with your crowning member426, 

As regards freedom from affliction (appabadham) and so on, it 
is excruciating pain4?7 that isspoken ofasan “afflictian” (abadho) 
which, though arising in a single region, grips the entire body 
as if it were encasing*?8 it with an iron plate. [126] An 
“impediment” (atanko) is that (type of) ill health that makes life 
difficult; or alternatively an “impediment” (atanko) is that ( type 
of) ill health that is curable4?9, an “affliction” (abadho) being the 
other (incurable type). Or again, an “impediment” (atanko) is 
minor ill health, an “affliction” (abadho) that which is severe430, 
Some say, however, that an “affliction” (àbüdho) has an internal 
origin, an “impediment” (dtanko) an external origin431, She says 
that he should ask for an absence of both of these. And, for one 
who is sick, rising is arduous432; in (such a person's) body433 
there is no strength—therefore she says that he should ask for 
that lightness of body which, with respect toa state of healthiness, 
is reckoned as the light transformability (of matter) 454, and for 
bodily strength. Moving about in comfort (bhàsuviharam): she 
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says435 he should ask, in addition*96, for moving about with 
ease4?7 in the four bodily postures reckoned as standing, sitting, 
walking and lying down. She then says “Suppavasa, (the Koliyans' 
daughter,) Lord" and so on, indicating the mode in which such 
is to be asked for, specifying next, with "And so (also) oughtyou 
to speak", the mode in which things ought to be stated. 
Absolutely (baramam) is acceptance of (her) bidding; he 
indicates thereby "Very well, my august one, I shall carry (things) 
out as stated". The Koliyans' son (Koliyaputto): Suppavasa's lord, 
the son ofa Koliyan king. May (Suppavasa, the Koltyans' daughter,) 
be at ease (sukhini hotu): the Teacher, chief of those worthy of 
donations in this world together with its devas, having accepted 
the salutation Suppavasa had despatched and having, 
immediately thereafter, made manifest to her, on account their 
similarityf*8, an allocation of ease, indicative*9? of his abiding in 
loving kindness (and) the customary practice for Buddhas, next 
Says, opening with a rejection of that state of dukkha that had its 
rootsin an unsuccessful foetus*49, “May (Suppavasa, the Koliyan’s 
daughter, be*4!) at ease; may she be healthy, may she give birth 
to a healthy son”, specifying that allocation of ease to be for 
her4 and for her son. With that utterance (saha vacanda): with that 
utterance alone (saha vacanü-vacanena sah’ eva, alternative 
grammatical form) from the Lord. At such time as the Lord 
gave utterance in that way, at that very same time did that 
kamma also reach exhaustion; it was upon surveying its state of 
exhaustion that the Teacher spoke in that way*43. Others say, 
however, that had the Teacher not announced things in that 
way, that dukkha of hers*#4 would have pursued her also for 
some time thereafter*4». Butsince "May (Suppavasa, the Koliyan's 
daughter, be) at ease; may she be healthy, and#46 may she give 
birth to a healthy son" had been uttered by the Lord, that foetus 
therefore, at the very same time of his utterance, relinquished 
its flummoxed condition and emerged outside with ease; (and 
that it was) thus that there came to be safety for mother and son. 
For unthinkable [127] is the Buddha-majesty of the Buddhas*?". 
For just as, when Patacara*48 was wandering about naked as the ~ 
day she was born*? after saying: 
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“Both sons have finished their time; my master is dead on the 
road, mother, father and brother burning*9 on a single pyre”, 


upon being driven to madness through grief generated by 
separation from those dear to her$5!, that madness subsided 
synchronously$? with the Lord's utterance, viz. “You should 
regain453 your senses*4, sisterf55", so likewise also456 did 
Suppiya*5’ the layfollower, when lying*8 on top of her bed, 
being unable to rise up due to that great wound inflicted by 
herself on her own thigh, go entirely of her own accord*99, when 
that wound reverted to its original state synchronously with his 
utterance of “Have her come and salute me4®”, and salute461 
the Lord—in this way are stories and so on thus to be adduced, 
in the present case, as examples462, 

(Just) so, Lord (evam bhante): Lord, just as the Lord, in wishing 
for that state of health for her46 together with her son, said "May 
, (Suppavasa, the Koliyan's daughter, be) at ease; may she be 
healthy, may she give birth to a healthy son", such is just so. For 
the implication is that things can at no time be inconsistent with 
an utterance of the Lord Buddhas464, Some, however, say (evam 
bhante means) evam atthu*65 (may it be so); others466 comment 
by supplying the meaning of the word hotu (may she (so) 
become). Rejoiced at (abhinanditvá): on*€? account of the 
acquisition of joy and euphoria associated with that utterance as 
it was being uttered by the Lord with his Brahma-voice, enticing 
as the call of the Indian cuckoo‘, expressed his joy at being 
confronted thereby*69, Showed his appreciation (anumoditvà): 
following on from that, also gave rise to mutual joy”; or 
alternatively, rejoiced at (same) in his heart, showed his 
appreciation with his voice; or, again, rejoiced at (same) on 
account of the excellence of the utterance, showed his 
appreciation on account of the excellence of its meaning?'!. 
Went back to his own home (sakam gharam paccáyàási): returned to his 
own home (attano gharam patigarichi*'?). Even if, on the part of 
those which, on the other hand, read yena sakam gharam, the 
word tena is still stated, on account of the inter-connectivity of 
the words ya and 1a*75, the rest of the reading, viz. patiyayitva, is 
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still in need of being construed (therewith)474. Having given 
birth (vijátam); having generated (pajaátam*!5), meaning having 
produced*?6, It is a marvel (acchariyam): it*77 is a marvel in that, 
as with the climbing of a mountain by a blind man, it is not 
something permanent; thisis, firstly, the grammatical method478, 
But in the Commentaries *? it is said that acchariyam^89 (a 
marvel) is that which is worthy of a finger-snap 
(accharayoggam)^8!", [128] meaning something at which it is 
fitting to snap the fingers. “Truly” (vata) is (a particle in the 
sense of) esteem^8?, meaning "Oh, it is a marvel". My lady (bho) 
is the proper mode of addressing (her)483. (He says) “It is an 
unprecedented thing"484 (abbhutam) since that which had not 
previously taken place (abhütapubbam) has (now) taken place 
(bhütam^*85). 

Of the Tathagata (Tathagatassa): for eight reasons is the Lord 
the Tathagata‘86; (1) heisthe Tathagata, in thatitwasaccordantly 
(tatha) that he came (àagato); (2) he is the Tathagata, in that it 
was accordantly (tatha) that he went (gato); (3) he is the 
Tathagata, in that it was to the accordant (tatha) characteristic 
that he came (agato); (4) he is the Tathágata, in that it was to 
accordant (tatha) dhammas that he had definitively awoken 
(abhisambuddho); (5) he is the Tathagata, in that it was of that 
which is accordant (tatha) that he was a seer (dassitaya); (6) he 
is the Tathagata, in that it was to that which is accordant (tatha) 
that he gave voice (vāditāya); (7) he is the Tathagata, in that it 
was accordantly (tatha) that he acted (Raritaya); (and) (8) he is 
the Tathagata in the sense of eclipsing (abhibhavanatthena). 

(1) How is it that the Lord is the Tathagata, in that it was 
accordantly (tatha) that he came (àgato) ? In487 that it was in 
accordance with the way in which the former Perfectly Self- 
Enlightened Ones488, eagerly occupied with the well-being of 
the whole world, came. Whatisit thatissaid (here) ? Thatitwas 
as aresult of that (same489) aspiration 99, endowed with its eight 
(necessary) qualities4%!, as a result of which those Lords came, 
that this Lord also came. Or alternativelyf??, in that it was in 
accordance with the way in which those Lords came after they 
had fulfilled the, in all, thirty perfections, viz. the ten perfections, 
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the ten higher perfections and the ten ultimate perfectionst?5, 
(by fulfilling) the perfections of morality, renunciation, insight, 
energy, forbearance, truthfulness, resolute determination, loving 
kindness and equanimity after first fulfilling the perfection of 
charity, after they had performed the five great sacrifices*%, 
after they had fulfilled the prior meditations‘, the prior 
conduct496, the Dhamma-tales4?7, and that conduct beneficial 
to their relatives and so on 98, and then (finally) reached the 
peak of conduct consisting in understanding’, that this Lord 
also came. And in thatitwasin accordance with the way in which 
those Lords came after they had brought into being5®, after 
they had developed!, the four foundations of mindfulness...the 
ariyan eightfold path59?, that this Lord also came. Thusis he the 
Tathagata, in that it was accordantly that he came. 

(2) How is it that he5 is the Tathagata, in that it was 
accordantly (tatha) that he went (gato)? In that it was in 
accordance with the way in which59* those Lords, having 
supported themselves on the earth with level feet5°5 immediately 
they had been born, then went, facing north, taking seven 
strides50?, whereupon, as a white parasol was being held over 
them, they perused all quarters and then spoke with the voice of 
a chief bul}5°, [129] making manifest5® the fact that they were 
the most senior and best in the world—(such) going of theirs 
being accordant (tatham), not inaccordant5!9, due to the fact 
that it foretokened countless attainments of distinction5!1— 
that this Lord also went. And such going of his5!2 was accordant 
(tatham), not inaccordant, due to the fact that it (also) 
foretokened those same attainments of distinction. Thus is he 
the Tathàgata, in that it was accordantly (tatha) that he went 
(gato). Or alternatively5!5, just as those Lords went after they 
had abandoned yearning for sense-pleasures®!4 through 
renunciation$!5, ill will through benevolence5!6, sloth and 
torpor3!7 through the perception of light, distraction and fretting 
through non-wavering®!8, went after they had abandoned doubt 
through Dhamma-investigation5!9, having cloven ignorance 
through knowledge, having dispelled disenchantment through 
Jubilation, went after they had abandoned this and that opponent 
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through the eight attainments, the eighteen great vipassands 
and the four ariyan paths5”0, so went this Lord also. Thus, too5?!, 
is he the Tathagata, in that it was accordantly that he went. 

(3) How is it that he is the Tathagata, in that it was to the 
accordant (tatha) characteristic522 that he came (gato) ? He is 
the Tathagata in that, whatever be that characteristic of the own 
nature and function of this and that dhamma, viz.523 the earth 
element's characteristic of hardness, the water element's 
characteristic of oozing, the fire element's characteristic of 
heat, the wind element's characteristic of distending5?4, the 
space element's characteristic of being non-co-spatial525 (with 
the previous four elements), material form's (rüpa) characteristic 
of being deformed (ruppana), sensation's ( vedana) characteristic 
of being sensed (vedayita), perception's (sariid) characteristic 
of perceiving (savjanana), the formations’ (sankhara) 
characteristic of (mentally) forming/accumulating 
(abhisankharana??9), consciousness's (viññānņna) characteristic 
of cognising (vijànana)—(and) as with the five khandhas, (so 
too with) the twelve bases, the eighteen elements??", the twenty- 
two faculties, the four truths, the twelve-membered528 mode of 
conditions>29, the four foundations of mindfulness, the four 
right efforts, the four potency-bases, the five faculties, the five 
powers®30, the seven limbs of enlightenment, the ariyan eightfold 
path, the seven purifications®3! (and) nibbàna, the plunge into 
the Deathless532—it was to that characteristic, accordant533, not 
inaccordant, not otherwise554, that he, through the exercise of 
knowledge555, came, reached without missing the mark, 
attained556, Thus is he the Tathagata, in that it was to the 
accordant (tatha) characteristic that he came (àgato). 

(4) How is it that he is the Tathagata, in that it was to 
accordant53? (tatha) dhammas that he had definitively awoken 
(abhisambuddho) ? In that “accordant dhammas” is a name for 
the four ariyan truths, [130] in accordance with which there is 
stated in detail: “These four, monks, are accordant, not 
inaccordant, not otherwise. Which four ? ‘This is dukkha’— 


this, monks, is accordant, this is not inaccordant, this is not ` 


otherwise” (S v 430). And to these the Lord had awoken; 
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therefore he is (called558) the Tathagata, on account of his 
having awoken to things accordant. And, moreover, that “old 
age and dying” has the sense of “that which originates with, and 
follows on from599, the condition that is birth” is accordant, not 
inaccordant, not otherwise...that “the formations” has the sense 
of “that which originates with, and follows on from, the condition 
that is ignorance” is accordant, not inaccordant, not otherwise. 
Similarly, that "ignorance" has the sense of “thatwhich constitutes 
the condition for the formations”540...that “birth” has the sense 
of “that which constitutes the condition for old age and dying” 
is accordant54!, not inaccordant, not otherwise. To all this, the 
Lord had awoken; therefore also is he {called} the Tathagata, on 
account of his having awoken to things accordant, for the word 
gata has, in this connection, the sense of abhisambuddha®42 
(having awoken)548, Thus is he the Tathagata, in that it was to 
accordant (tatha) dhammas that he had definitively awoken 
(abhisambuddho). | 

(5) How9* is it that he is the Tathagata, in that it was of that 
which is accordant (tatha) that he was a seer (dassita@ya) > In that 
the Lord knows, beholds, in all its modes, that which, upon 
coming into focus at the eye-door of beings beyond measure in 
world systems beyond measure, is known (in this world545} with 
its devas...with its {generation of} devas and men® as a sight- 
object. And that (sight-object) —upon being classified by him, 
as one who thus knows it, as one who thus beholds it, either by 
way of its being desirable or undesirable and so on, or by way of 
whichever term is applicable in the case of things seen, heard, 
sensed547 and cognised, under countless names®48, in thirteen 
cycles in fifty-two methods54, after the method commencing 
"Which (material) form constitutes the sight-base ? That 
(material) form which, derived from the four great elements, is 
visible on account of its colour's sheen, one producing a 
reaction, blue, yellow...” and so on55! (Dhs 617552) —is wholly 
accordant; there is no (possibility of that sight-object being) 
inaccordant. Thisis (also) the method in the case of sounds and 
so on coming into focus at the ear-door and so forth. For this 
was said by the Lord: "That which, monks, is, for this world with 
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its devas...with its (generation of) devas and men, a thing seen, 
heard, sensed, cognised, attained, explored, pondered over by 
the mind, that do I know...that have I come directly to know, for 
the Tathagata is that fathomed, to that the Tathagata553 does 
not attend554” (A ii 25). Thus is he the Tathagata, in that it was 
of that which is accordant (tatha) that he was a seer (dassitaya) 555, 
[131] And in this connection, the origin of the word “Tathagata” 
is to be understood (to lie) in the sense of “accordant seeing” 
( tathadassi). 

(6) How is it that he is the Tathagata, in that it was to that 
which is accordant (tatha556) that he gave voice (vàditaya) ? In 
that throughout the time, amounting to55? of forty-five years, in 
between the night upon which the Lord awoke to the 
unsurpassed, perfect self-enlightenment®°’, and the night upon 
which he attained parinibbana by way of that nibbana-element 
that is without remnant of substrate, all that was expounded, 
touched upon 9, by the Lord—such as the Suttas and the 
Mixtures of Prose and Verse and so on560—was perfectly pure561, 
perfectly complete, a thing crushing the vanities®® of lust and 
so forth, identical, accordant, not inaccordant. It was for this 
reason that he said "And in between, Cunda, the night upon 
which the Tathagata awakens to the unsurpassed, perfect self- 
enlightenmentand the nightupon which heattains parinibbana 
by way of that nibbana-element that is without remnant of 
substrate, all that he expounds, touches upon, spells out (at 
length)565, is wholly accordant, is not5& otherwise. Therefore 
he is called ‘the Tathagata’ ” (D iii 135; cp A ii 24). In this 
connection, the word gatahas the sense of gada (speech). Thus 
is he the Tathagata, in that it was to that which is accordant 
(tatha565) that he gave voice (vaditaya). Furthermore, dgada — 
(here stands for) agadana (speech)5&, meaning “utterance” 
(vacanam). Since accordant (tatha56?), unequivocal, speech 
(agada)598 was his, he is, after transformation of the syllable da 
into the syllable ta, "the Tathagata”5®—this is how the word- 
formation? to be understood in this connection. 

(7) Howisit that he is the Tathagata, in thatitwasaccordantly ` 
(tatha) that he acted (karitaya) ? For the Lord's bodily (action) 
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conforms57! with his speech, as does his speech with his bodily 
(action); therefore, he is one acting in accordance with the way 
in which he speaks, and one speaking in accordance with the 
way in which he acts. And he is the Tathagata, in that, as such, 
it is in accordance (tatha) with his speech that his body goes 
(gato)57?, meaning proceeds575, just as it is in accordance (tatha) 
with his body that his speech goes (gata), proceeds®’4, For this 
reason, he said: "The Tathagata, monks, is one acting in 
accordance with the way in which he speaks, one speaking in 
accordance with the way in which he acts; hence, in that he is 
one acting in accordance with the way in which he speaks, one 
speaking in accordance with the way in which he acts, he is 
therefore called ‘the Tathagata’ " (A ii 24). Thus is he the 
Tathagata, in that it was accordantly (tatha) that he acted 
(karitàya). 

(8) How is it that he is the Tathagata in the sense of 
eclipsing ? Since he eclipses all beings across world systems 
j beyond measure, taking the tip of becoming as their upper limit 
and the Avici (hell) as their lower limit, through his morality, 
concentration, insight, liberation, and knowledge and vision of 
liberation57?5, [132] (since) there is for him neither compare576 
nor measure, and, moreover, (since) he is without compare, 
immeasurable, unsurpassed, the deva of devas, the super-Sakka 
of Sakkas, the super-Brahmà of Brahmas?7", the utmost of all 
beings, therefore he is the Tathagata. For this reason he said: 
"In this world with its devas, monks...with its (generation of) 
devas and men578, the Tathagata is the eclipser, not the one 
eclipsed, the sure-seer, the one exercising control—therefore 
he is called ‘the Tathagata’ " (Aii 24; cp D iii 135). Thisis, in the 
present case, the word-formation: agada/dgada is (in this 
connection) like an antidote (a-gada)579, (indicating5®) both 
the charm of his teaching58! and the eminence58 of his merit. 
(For) itis thereby that he eclipses, as might a physician of great 
majesty snakes*85 with a heavenly antidote, all those professing 
other views, as well as this world with its devas. Hence, since, 
when eclipsing the whole world584, the accordant (tatha), 
unequivocab55, antidote (agada) as aforementioned586 was his, 
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he is, after transformation of the syllable da into the syllable ta, 
“the Tathagata”. Thus is he the Tathagata in the sense of 
eclipsing587. 

And588, moreover, he is the Tathagata, in that it is by way of 
that which is accordant (fathaya) that he went (gato), he is the 
Tathàgata, in that it is to that which is accordant (tatham) that 
he went (gato)589. Herein, he is the Tathagata, in that it was by 
way of full understanding as judging®®, which is accordant 
(tathaya), that he went to (gato), understood*?!, the entire 
world; he is the Tathàgata, in that it was by way of full 
understanding as abandoning, which is accordant (tathdya), 
that he went to (gato), transcended, the world's uprising; he is 
the Tathàgata, in that it was by way of realising, which is 
accordant (tathaya), that he went to (gato), attained59?, the 
world’s cessation; (and) he is the Tathagata, in that it was the 
practice leading to the world's cessation, which is accordant 
(tatham), that he went to (gato), practised. For this was said by 
the Lord: "The world, monks, has been awoken to by Tathagata; 
from the world is the Tathagata detached. The world's uprising, 
monks, has been awoken to by the Tathagata; for the Tathagata 
the world’s uprising is abandoned. The world’s cessation, 
monks, has been awoken to by the Tathagata; for the Tathagata 
the world’s cessation is realised. The practice leading to the 
world’s cessation, monks, has been awoken to by the Tathagata; 
[133] for the Tathagata the practice leading to the world’s 
cessation is cultivated. Whatever, monks, (is seen, heard, 
sensed, cognised...)...by the world with its devas...(with its 
generation of devas and men), all that has been awoken to by the 
Tathagata. Therefore he is called the Tathagata” (A ii 23f)595. 

For afurther eightreasons, too, is the Lord the Tathagata594: 
(9) he is the Tathagata, in that it was by way of that which is 
accordant (tathàya) that he came (gato); (10) heis the Tathagata, 
in that it was out of that which is accordant (tatha@ya) that he went 
(gato); (11) heis the Tathagata, in that it was to things accordant 
(tathani) that he came (agato); (12) he is the Tathagata, in that 
it was to those that were accordant (tath@) that he went (gato); - 
(13) he is the Tathagata, in that he was of a type that was 
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accordant (tathavidho); (14) he is the Tathagata, in that it was 
accordantly (tathà) that he proceeded (favattito); (15) he is the 
Tathagata, in that, by way of those things that are accordant 
(tathehi), he did not (need to) go (agato); (and) (16) he is the 
Tathagata, through there being something accordantly gone to 
(tathà gatabhavena). 

(9) How is it that he is the Tathagata, in that it was by way of 
that which is accordant (tathaya) that he came (agato) ? (By way 
of) that same595 Great Vow, viz. "I, when crossed over, will cause 
the world with its devas to cross over, when released will cause 
(them) to become released, when tamed will cause (them) to 
become tamed, when tranquil will cause (them) to become 
tranquil5%, when relieved59?? will cause (them) to become 
relieved, when attained to parinibbana will cause (them) to 
attain parinibbàna, when awoken will cause (them) to become 
awoken” that was instigated by the Lord when, at the soles of the 
 feetofthe Ten-Powered Dipankara, he, as (the ascetic) Sumedha, 
f was bringing to a successful conclusion his aspiration that was 
endowed with the eight (necessary) qualities spoken .of598 as 
follows: 


“The human state, attainment of male gender, root-cause5%, 
(and) sight of the Teacher®, going forth, attainment of good 
qualities, service! and will-power®2—through the combination 
of these eight things may this aspiration succeed” (J i 14 = Bvii 
59). 


For this is said: 


“Whatis the use in me, (though) a man aware of his steadfastness, 
crossing over alone ? Having reached omniscience, I will cause 
(the world) with its devas to cross over. 

Having reached omniscience by means of this service of 
mine performed with respect to the utmost of men905, I will 
cause many folk to cross over. 

Having cut across samsara’s stream, having shattered the 
three becomings, having embarked the Ship of Dhamma, I will 
cause (the world) together with its devas to cross over. 
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Whatis the usein me, in guise unknown, here realising this 
Dhamma ? Having reached omniscience, I will become a 
Buddha (in this world) together with its devas” (J i 14; Bv ii 55- 
58). 


Moreover, since the Saviour of the World905, in remaining 
faithful to that same Great Vow that formed the reason for his 
undertaking investigation and reviewing®6 of the Dhamma- 
collective that brings about Buddhahood, [134] over four 
incalculables, and a hundred thousand great kalpas besides, 
duly fulfilled, without interruption, (and) without remainder, 
the in all thirty perfections, such as the perfection of charity and 
so on, performed the five great sacrifices, such as the sacrifice of 
a limb and so forth, fully developed the four resolute 
determinations, such as the resolute determination on truth 
and so on®7, consolidated®8 the necessary ingredients of merit — 
and knowledge, brought to maximum perfection the prior 
meditations, the prior conduct, the Dhamma-tales, and that 
conduct beneficial to his relatives and so forth®9, (and then, 
finally,) caused conduct consisting in understanding to reach 
the paramount peak, before he awoke to the unsurpassed, 
perfect self-enlightenment, therefore, that same Great Vow of 
his619 was accordant, not inaccordant®!!, not otherwise—there 
was, for him, nothing inaccordant, not even so much as a mere 
hair-tip. For the twenty-four Perfectly Self-Enlightened Ones, 
viz. the Ten-Powered Dipankara, Kondanna, Mangala$1?.. . (down 
to) the Lord Kassapa, likewise (all) declared, as they successively 
arose, that he would become a Buddha. Thus it is that he is the 
Tathàgata$15, in that, since he, as one who had gained such a 
declarationin the presence of these twenty-four Buddhas, came 
as soon as he had gained whatever advantages have to be gained 
by Bodhisattas who have made an aspiration, it was by way of that 
which is accordant (tatháya)914, by way of that aforementioned 
Great Vow, that he came to (gato), attained, the state of 
enlightenment. Thus it is that he is the Tathagata, in that it was 
by way of that which is accordant (tathàya) that he came (dgato). - 
(10) How is it that he is the Tathagata, in that it was out of 
that which is accordant (tathaya) that he went (gato) ? Out of 
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that Great Compassion through which the Saviour of the 
World®!5, his heart stirred616 upon seeing the class of beings to 
be entered upon the great congestion that is dukkha, as he 
realised that “There is for them no other shelter®!7; I alone, 
whenreleased, must cause (them) to become released from this 
dukkha that is samsara”, made his Great Aspiration. And, as one 
eagerly occupied, after having done so, upon bringing the well- 
being of the entire world, in accordance with that directive®!8, 
to a successful conclusion, (and) as one without regard for his 
own body or life, (the Saviour of the World), in engaging in 
difficult conduct, that was extremely difficult to perform (and) 
which would have generated terror in the hearts of others had 
it even come merely within their range of hearing, (and) in 
practising in such a way that his practice®!9 for the sake of the 
Grand Enlightenment®0 would not be one to partake of 
diminution, to partake of corruption or to partake of 
stagnation®!, but rather one to partake simply®22 of ever higher 
distinction, in due course, mustered®3 the ingredients of 
enlightenment®24 without remainder, and reached625 
enlightenment. And thereafter, with his heart urged on by that 
same Great Compassion, he then abandoned the delight of 
seclusion and the paramount$26 peace that is the bliss ofrelease, 
discounted where the world with its abundance of foolish folk 
is concerned anyimpropriety being given rise to by them$?7, and 
then concluded, without remainder, his duties as a Buddha by 
way of guiding those folk capable of being guided. [135] The 
Lord's mode of intervention®28 in this regard, out of his Great 
Compassion for beings, will become clear later on629, And 
(since) the Saviour of the World's Great Compassion for beings 
is, on account of its being one and the same, at all times and 


under all circumstances accordant (tatha)931, not inaccordant, | 


not otherwise, in that it was, whilst still a Bodhisatta, at such 
times as his Great Aspiration and so on632, just as it had been 
after he had become a Buddha, therefore he is the Tathagata, 
in that it is out of his Great Compassion for all beings that is 
accordant (tathāya), of an identical flavour®33, at (all) three 
stages654, that he went (gato), that he practised, for the well- 
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being of the entire world. Thus it is that he is the Tathagata, in 
that it was out of that which is accordant (tathaya) that he went 
(gato) 635. 

(11) Howis it that he is the Tathagata, in that it was to things 
accordant (tathani) that he came (dgato) ? “Things accordant” 
(tathàni) is a name for the knowledges associated with the four 
ariyan paths. For these (knowledges) are accordant, not 
inaccordant, not otherwise, on account of their remaining 
faithful to that characteristic of the own nature and function of 
dhammas, in that they occur in an unequivocal mode, reckoned 
as the non-confused penetration936 thereof, acquired upon 
extirpating the corruptions-faction6?7 that fetters awareness as 
to the own nature, as it really is638, of the four ariyan truths 
which, constituting pravrtti and nivrtti, and the root-cause of 
both of these$59, sum up all things knowable as follows, viz. 
“*This is dukkha—(this, monks, is accordant, this is not 
inaccordant, this is not otherwise); this the uprising of dukkha— 
(this, monks, is accordant, this is not inaccordant, this is not 
otherwise); this the cessation of dukkha—(this, monks, is 
accordant, thisis not inaccordant, this is not otherwise); this the 
course leading to the cessation of dukkha—(this, monks, is 
accordant, this is not inaccordant, this is not otherwise)’ " (Sv 
430f640), and ofthe classifications of those (truths), viz. “Dukkha 
hasthe sense of oppressing, the sense of beingformed, the sense 
oftorment, the sense of change; (these are dukkha's four senses 
which are accordant, not inaccordant, nototherwise). Uprising's 
sense is that of accumulating, its sense is that of source, its sense 
is that of fettering, its sense is that of impeding (these are 
uprising's four senses which are accordant, not inaccordant, 
not otherwise). Cessation's sense is that of escape, its sense is 
that of separation, its sense is that of being unformed, its sense 
is that of deathlessness (these are cessation's four senses which 
are accordant, not inaccordant, not otherwise). The path's 
sense is that of exit, its sense is that of root-cause, its sense is that 
of seeing, its sense is that of sovereignty (these are the path's 
foursenseswhich are accordant, notinaccordant, nototherwise)" — 
(Vism 494) and so on®1, It was to these (knowledges) that the 
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Lord, who was one not to be guided by others, quite of his own 
accord came (gato), (itwas these that he) attained94?. Therefore 
he is the Tathàgata, in that it was to things accordant (tathanz) 
that he came (àgato). 

And as with his knowledges associated with the paths, so 
(also) are there to be understood, in connection with the state 
of being accordant, (a) the Lord's64$ unimpeded knowledges 
with respect to the three time(-periods); (b) his knowledges 
associated with the four discriminations; (c) his knowledges 
associated with the four confidences; (d) his knowledges 
associated with the demarcation of the five destinies; (e) his six 
knowledges not shared by others; (f) his knowledges explaining 
the seven limbs of enlightenment; (g) his knowledges explaining 
the eight limbs of the path; (h) his knowledges associated with 
the attainments in the form of the nine progressive abidings®4; 
and®45 (i) his knowledges associated with the ten powers®6, 
This is the explanation in the present case: 

(a) (As regards his unimpeded knowledges with respect to 
the three time(-periods) ), they are known as unimpeded 
knowledges with respect to the three time(-periods), since 
whatever®? is capable of being known®8 concerning the past 
khandhas, bases and elements, divided into their divisions of 
inferior and so forth®9, of beings beyond measure in world 
systems beyond measure, [136] such as that which constitutes 
their own nature and function and so on, their distinctions in 
terms of (life’s three) stages and so forth, and the name and 
gotra and so on of the one subjected to those khandhas$50, and 
whatever$5! distinction (is capable of being known), with respect 
to those phenomena belonging to the sphere of form$5? that 
lack faculties®53—even those in extremely subtle, hidden654, 
remote regions—in terms of the colour, shape, odour, taste, 
touch and so on of those things that have arisen by way of 
conditions, accompanied by the distinctions as to the various 
conditions (that gave rise to them)—therein, under all 
circumstances whatsoever, does the Lord's knowledge occur, 
unimpeded®5, at first hand, as though it were with reference to | 
a myrobalan placed in the palm of the hand656— likewise (his 
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knowledge) concerning future and present$9? (khandhas, bases 
and elements), in accordance with which there is said: "The 
Lord Buddha's knowledge as regards times past is unimpeded; 
the Lord Buddha's knowledge as regards times future is 
unimpeded; the Lord Buddha's knowledge as regards times 
present is unimpeded” ( 68 ), Moreover, these same 
(knowledges) are, on account oftheir remaining faithful to that 
characteristic of the own nature and function of dhammas in 
this place and that, accordant, notinaccordant®9, not otherwise. 
These the Lord attained by means of his omniscience. Thus also 
is he the Tathagata, in that it was to things accordant (tathàni) 
that he came (dgato). 

(b) Similarly®®, (as regards his knowledges associated with 
the four discriminations), discrimination as to meaning, 
discrimination as to Dhamma, discrimination as to language, 
(and) discrimination as to inspiration are the four 
discriminations. Herein: discrimination as to meaning is that 
knowledge, falling under the category concerned with meaning, 
capable of noting, explaining and investigating that category 
concerned with meaning$6!; discrimination as to Dhamma is 
that knowledge, falling under the category concerned with 
Dhamma, capable of noting, explaining and investigating that 
category concerned with Dhamma; discrimination asto language 
is that knowledge, falling under the category concerned with 
linguistic expression, capable of noting, explaining and 
investigating that category concerned with linguistic expression; 
(whilst) discrimination as to inspiration is that knowledge, 
falling under the category concerned with inspiration®2, capable 
of noting, explaining and investigating that category concerned 
with inspiration. For this is said: "It is knowledge concerning 
meaning that is discrimination as to meaning, knowledge 
concerning Dhamma that is discrimination as to Dhamma, 
knowledge concerning the linguistic expression of the Dhamma 
therein that is discrimination as to language, knowledge 
concerning (the other three$64) knowledges that is 
discrimination as to inspiration” (Vibh 293). And, in this 
connection, it is, briefly96,, the fruition of a root-cause that is 
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(here) called “meaning” (or "goal", attha666) since itissomething 
that has to be approached, and since it is something that has to 
be attained987, in conformity with that root-cause; whereas, as 
regards its categorisation, it is these five things, viz. anything 
arisen by way of conditions, [137] nibbana, the meaning (attha) 
of something proclaimed, (karmic) ripening, (and) functional 
(consciousness) (that are to be understood968) as “meaning” 
(attha), the knowledge falling under the category concerned 
with such meaning, on the part of one reviewing that meaning 
(attha99), being discrimination as to meaning. Dhamma is, 
briefly, “condition” (paccayo). For this, since it determines670 
this and that meaning—both initiates and67! consummates 
(same)—is therefore spoken of as "Dhamma"; whereas, as 
regards its categorisation, it is these five things, viz. any cause 
bringing fruition into being, the ariyan path, that which is 
spoken, that which is skilled, (and) that which is unskilled, (that 
are to be understood) as "Dhamma"$72, the knowledge falling 
under the category concerned with such Dhamma, on the part 
of one reviewing that Dhamma, being discrimination as to 
Dhamma. 

And, as to details, this, too, is said: "Knowledge concerning 
dukkha is discrimination as to meaning; knowledge concerning 
dukkha's uprising is discrimination as to Dhamma; knowledge 
concerning the cessation of dukkha is discrimination as to 
meaning; knowledge concerning the course leading to the 
cessation of dukkha is discrimination as to Dhamma...Or 
alternatively678, knowledge concerning root-cause is 
discrimination as to Dhamma; knowledge concerning fruition 
of a root-cause discrimination as to meaning...Knowledge 
concerning those dhammas that are born, become, begotten, 
brought into being, brought into being anew$74, made to 
appear, is discrimination asto meaning; knowledge concerning 
those dhammas, from which dhammas, those (former) dhammas 
are born, become, begotten, brought into being, brought into 
being anew, made to appear, is discrimination as to 
Dhamma...Knowledge concerning old age and dying is 
discrimination as to meaning; knowledge concerning the 
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uprising of old age and dying is discrimination as to Dhamma; 
knowledge® concerning the cessation of old age and dying is 
discrimination asto meaning; knowledge concerning the course 
leading to the cessation of old age and dying is discrimination 
as to Dhamma...Knowledge concerning birth, becoming, 
grasping, craving, sensation, contact, the six bases, name-and- 
form, consciousness (and) the formations, is discrimination as 
to meaning; knowledge concerning the uprising of the 
formations is discrimination as to Dhamma; knowledge 
concerning the cessation of the formations is discrimination as 
to meaning; knowledge concerning the course leading to the 
cessation of the formationsis discrimination as to Dhamma...In 
this case, monks, a monk knows Dhamma, the Suttas, the 
Mixtures of Prose and Verse...the Miscellanies—this is called 
discrimination as to Dhamma. He knows the meaning of this 
and that same that was proclaimed, viz. "This is the meaning of 
that which was proclaimed; thisis the meaning of that which was 
proclaimed’—[138] this976 is called discrimination as to 
meaning...What are the dhammas that are skilled ? That 
occasion, upon which occasion a skilled thought belonging to 
the sphere of sense-desires has arisen, one accompanied by 
euphoria, one associated with knowledge, one with some sight- 
object as its object...one with some mental-object as its object, 
or else contingent upon this or that, there is contact...there is 
non-wavering...these are the dhammas that are skilled$677, 
Knowledge concerning these dhammas is discrimination as to 
Dhamma; knowledge concerning theirripeningis discrimination 
as to meaning” and so on (Vibh 293-5). 

Moreover, it is that knowledge falling under the category 
concerned with expressions natural to a (given) language— 
which$78, being natural to a (given) language consists, where 
this meaning and Dhamma are concerned, of an expression 
thatremainsfaithful to the (normal) usage (ofthat language)— 
(e.g.) "This language is natural, this language is not natural for 
(a speaker of) Magadhi, the root-speech of all beings" that is 
discrimination as to language. Itis that knowledge falling under 
the category concerned with that knowledge, viz. all that 
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knowledge concerning the aforementioned knowledges that 
occurs in detail by way of range and function (and so on) for the 
onereviewing (same) after making (such knowledge) his object, 
that is discrimination as to inspiration. Hence, these four 
discrimination-knowledges, that were attained by the Lord, 
quite of his own accord, are, in that they occurin an unequivocal 
mode by way of their remaining faithful to thisand that objective 
field of theirs thatis concerned with meaning and Dhamma and 
so on, accordant, not inaccordant, not otherwise. Thus also is 
the Lord the Tathagata, in that it was to things accordant 
(tathàni) that he came (dgato). 

(c) Similarly, (as regards his knowledges associated with the 
four confidences), all that is deemed knowable, was known, 
seen, understood, fully awoken to, in all its modes, by the Lord. 
For instance, for him®?9 things directly knowable were awoken 
to as being directly knowable®®, things fully understandable as 
being fully understandable, things capable of being abandoned 
as being capable of being abandoned, things realisable as being 
realisable, things capable of being brought into being as being 
capable of being brought into being$?!, from which it follows 
that there is no one®82—neither recluse nor brahmin nor deva 
nor Mara nor Brahma—who is capable of legitimately$85 
challenging him, on the grounds that these same things were 
not fully awoken to. All that is deemed capable of being 
abandoned was abandoned without remainder, became of a 
nature not to arise, for the Lord whilst still at the root of the 
Bodhi (Tree); there was for him no further task beyond that 
abandoning. For him, for instance, there were abandoned, 
extirpated, uprooted, the one thousand five hundred 
defilements, together with their impressions, that admit of the 
following divisions®4, viz. greed, hatred and delusion, misguided . 
attention, shamelessness and no sense of reproach, sloth and 
torpor, anger and grudging, hypocrisy and spite, envy and 
selfishness, deceit and treachery, [139] stubbornness and 
haughtiness, pride and conceit, vanity and negligence$85, 
[craving and ignorance,] the threefold unskilled roots, — 
misconducts, [corruptions,] uneven and misguided686 
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perceptions, stains, applied thoughts and diversifications, 
strivings and cravings, the fourfold inversions®87, dsavas, knots, 
floods, yokes, going astrays®88, cravings and graspings, the five 
rejoicings®9, hindrances, wildernesses in the heart6%, shackles 
in the heart, the six roots of contention, [classes of craving,] the 
seven latent tendencies, the eight wrongnesses, the nine bases 
of resentment, (the nine) things rooted in craving, the ten 
courses of action that are unskilled, the twenty-one wrong ways 
of begging, the sixty-two (wrong) views resorted to, (and) the 
one hundred and eight thoughts haunted by craving and so on, 
from which it follows that there is no one—neither 
recluse®9!,..nor Brahmà—who is capable of legitimately 
challenging him, on the grounds that these defilements were 
not abandoned. And those (things692), divided into karma, 
ripening, defilements, blaming and disobeying orders, that 
were spoken of by the Lord as causing obstacles, are certainly 
quite enough to form an obstacle for one pursuing them, from 
which it follows that there is no one—neither recluse...nor 
Brahmà—who is capable of legitimately challenging him, on 
the groundsthat they are not enough to form an obstacle to one 
pursuing them®8. And that% unsurpassed, exit-providing, 
Dhamma® taught by the Lord for the sake of escaping from 
that dukkha belonging to the cycle without remainder$96, that 
is classified by way of morality, concentration and insight697, that 
is of seven sections, that is of thirty-seven divisions998 and that is 
preceded by the ariyan path, quite certainly does provides an 
exit&?99, (quite certainly) is for the sake of release from that 
dukkha belonging to the cycle for one practising (it), from 
which it follows that there is no one—neither recluse...nor 
Brahma—who is capable of legitimately challenging him, on 
the grounds that that which was taught for that sake?, viz. as an 
exit-providing??! Dhamma, provides no exit. For there is said in 
detail: “These things have not been fully awoken to by you who 
claim to be a Perfectly Self-Enlightened One"and soon (Mi71). 
Thus these knowledges associated with the Lord's four 
confidences, that were brought into play in an unequivocal 
mode on account ofan awareness of the fact that his knowledge, 
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abandonment, teaching and uniqueness?0? were not 
inaccordant?795, [140] are (themselves) accordant?04, not 
inaccordant, not otherwise. Thusalsois the Lord the Tathagata, 
in that it was to things accordant (tathàáni) that he came (agato). 
(d) Similarly?65, (as regards his knowledges associated with 
the demarcation of the five destinies), the hells-destiny, the 
animal-destiny, the peta-destiny, the human-destiny (and) the 
deva-destiny constitute the five destinies. As to these, it is the 
hells-destiny, since all of these, viz. the eight great hells, such as 
the Sanjiva706 and so on??7, the sixteen supplementary hells708, 
such as the Kukkula?09 and so forth, (and719) the Lokantarika 
hell7!1, are hells (nirayà) in the sense of yielding no enjoyment 
(nirassáda)?1? on account of the fact that (these realms are) 
exclusively dukkha, whilst they are a destiny (gati) since (all of) 
these are to be gone to (gantabbato) in accordance with one's 
deeds?13, The cold hells7!4, such as the Abbuda and so on?15, are 
also tacitly contained within these same. Worms, beetles, creepy 
crawlies, winged creatures, dogs and jackals and so on?16 are 
animals (trracchana), since it is in a horizontal fashion (tiriyam) 
that they drag themselves along (avichita’!’), its being the 
animal-destiny, since it is the destiny for these same. Those: 
tormented by hunger and thirst718, those living on what is given 
by others, and those consumed with craving and so forth are 
petas, since itis ordinary happiness (pàkatasukhato) from which 
they are gone (7#@)719, of which they are deprived, on account of 
the fact that (this realm is one of) abundant dukkha, its being 
the peta-destiny, since it is the destiny for these same. The 
asuras, such as the Kalakanjikas??? and so on, are also tacitly 
contained within these same. Those??! who are inhabitants of 
the four great continents of Jambudipa and so on, together with 
those who are inhabitants of the lesser islands7?2, are, on 
account of the mind's (manaso) preponderance (ussannatàya), 
humans (manussá)??5, its being the human-destiny, since itis the 
destiny for these same. The twenty-six classes of devas??4, viz. 
those commencing with those belonging to the (realm of the) 
Four Great Kings upto those who havereached the base consisting © 
of neither perception nor non-perception, are devas (devà) 
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since they amuse themselves (dibbanti), since they sport and 
sparkle through their own potency and majesty??5, its being the 
deva-destiny, since it is the destiny for these same. Moreover, 
since differentiation in the rebirth process comes about as a 
result of this and that deed, these same destinies are, therefore, 
as to sense, resultant khandhas and kamma-produced matter?26, 
Herein the Lord’s knowledge, as to circumstance and as to 
cause?27, occurs by way of demarcating the classification of root- 
cause and fruition in accordance with what is each one's own??8, 
viz. “This particular destiny was brought into being through that 
particular deed; these classes of beings are classified separately729 
in this way, on account of their having been so classified in 
accordance with the conditions peculiar to that deed750”, for 
which reason the Lord said: "There are, Sariputta, these five 
destinies. Which five ? Hell, the animal-womb, the peta-realm, 
humans and devas. And I, Sáriputta, understand hell, the path 
leading to helland the course leading to hell; and73! Iunderstand 
how one entered (thereon) arises, [141] at the breaking up of 
the body after dying, in a state of loss, in a bad destiny, in the 
downfall, in hell" and so on732 (M i 73). Moreover, these same 
knowledges of the Lord are, on account of their remaining 
faithful, in that they occur in an unequivocal mode with respect 
to their several objective fields, accordant, not inaccordant, not 
otherwise. Thus also is the Lord the Tathagata, in that it was to 
things accordant (tatháni) that he came (agato). 

(e) Similarly?35, (as regards his six knowledges not shared by 
others): 

(1) That (knowledge) which, as aresult of an awareness asto 
whether beings are deficient or non-deficient?9 in their link 
with faith and so on, occurs in fifty modes explaining the 
distinctions between those with little dustin their eyes and those 
with great dust in their eyes and so on, is the Lord's knowledge 
as to the higher or lower state (in the development) of their 
faculties. For there is said in detail: "The person with faith has 
little dust in his eyes; the person without faith has much dust in 
his eyes" (and so on) (Ptsi 121). 
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(ii) And that (knowledge) which occurs with the mode of 
explaining, as they really are, the biases?55 and so on of beings 
by way of (their biases) —viz. 


“This person has little dust in his eyes; this one?36 holds the 
eternalist view; this one holds the annihilationist view; this one 
is established in adaptive forbearance’3’; this one is established 
in knowledge of things as they really are738; this one has a bias 
towards sense-desires, not a bias towards renunciation and so 
on; this one has a bias towards renunciation, not a bias towards 
sense-desires and so forth" and so on; 


by way of (their latent tendencies), viz. 


"This one's lustfor sense-desiresis extremely stubborn, not one 
that repels and so on739; this one's repulsion is extremely 
stubborn, not one that lusts after sense-desires and so forth?40" 
and so forth?4!; 


by way of (their conduct), viz. 


*Thisone has accumulation of merit to excess, no accumulation 
of demerit, no accumulation of that which is non-wavering?4?; 
thisone hasaccumulation of demerit to excess, no accumulation 
of merit, no accumulation of that which is non-wavering; this 
one has accumulation of that which is non-wavering to excess, 
no accumulation of merit, no accumulation of demerit"; and 
"This one has good conduct of body to excess; this one good 
conduct of speech; this one good conduct of mind"745; 


by way of their disposition, viz. 


“This one is disposed to that which is inferior; this one is 
disposed to that which is superior"/44 


by way of their being incapable”, viz. 
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“This one is endowed with an obstruction caused by karma; this 
one is endowed with an obstruction caused by defilement; this 
one?46 is endowed with an obstruction caused by (karma's) 
ripening"; 


and by way of their being capable?4, viz. 


“This one is not endowed with an obstruction caused by karma; 
this one is not endowed with an obstacle caused by defilement; 
this one is not endowed with an obstacle caused by (karma's) 
ripening" and so on 


—is the Lord's knowledge as to the biases and latent tendencies 
(of beings), with reference to which "In this case, the Tathagata 
knows?4 the biases of beings, knows (their) latent tendencies, 
knows (their) conduct, knows (their) dispositions...knows beings 
to be capable or incapable" and so on79 (Ptsi 123750; Vibh 340) 
was said. 

(iii) And that (knowledge), not shared by others, consisting 
of magical creations?51, by way of his potency, of divers physical 
transformations’52, which occurs by way of masses of fire and 
torrents of water from the uppermost and lowermost, foremost 
and hindmost, parts of his body, from his right and left eyes, ear- 
appertures, nostrils, shoulders, arms, flanks?55, and legs, and 
from his fingersand toes, the interstices between his fingers and 
toes and from his hair-pores?54, [142] is the Lord's knowledgein 
the form ofthe Twin Miracle?55, with reference to which, “In this 
case, the Tathagata performs the Twin Miracle, which is not 
shared by his savakas. There proceeds from the uppermost part 
of his body a mass of fire; there proceeds from the lowermost 
part of his body a torrent of water; there proceeds from the 
lowermost part of his body a mass of fire; there proceeds from 
the uppermost part ofhis body a torrent of water" and so on (Pts 
i 125), was said. 

(iv) And756 (similarly accordant, not inaccordant, not 
otherwise is) that knowledge consisting of the attainment of the 
Great Compassion, which constitutes the condition for the 
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descent of the Lord's Great Compassion, which (descent) 
occurs in divers ways out of a desire to remove that class of 
beings, troubled by countless painful phenomena 
(dukkhadhammehi), such as lust and so on, and birth?5? and so 
forth, from (such troubles), (and) in accordance with which 
there is said: 


“Whatis the Tathagata’s knowledge consisting of the attainment 
of the Great Compassion758 ? The Great Compassion that 
descends with respect to beings as the Lord Buddhas behold 
them in a multiplicity of modes, viz. the Great Compassion that 
descends with respect to beings as the Lord Buddhas behold 
that: 

(1) the cohabitants of this world759 are ablaze7®; 

the Great Compassion?6! that descends with respect to 
beings as the Lord Buddhas behold that: 

(2) they are busy7®; 

(3) they are advancing; 

(4) they are entered upon a bad path; 

(5) the world, being unstable, passes away’ (M ii 68); 

(6) the world, being without protector, iswithouta guardian 
(M ii 68); 

(7) the world, having nothing it can call its own, has to 
abandon all and move on’ (M ii 68); 

(8) the world is wanting, insatiate, a slave to craving (M ii 
68); 

the Great Compassion that descends with respect to beings 
as the Lord Buddhas behold that: 

(9) the cohabitants of this world are without protection’®; 

(10) they are without harbour; 

(11) they are without refuge; 

(12) they constitute no refuge; 

(13) the world is distracted, uncalm; 

(14) the cohabitants of this world are wounded by darts, 
pierced by a multiplicity of darts766; 

(15) theyare (subjected to) the obstacle thatis the blindness 
of ignorance, cast into?€? the cage of defilement7®; 
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(16) the cohabitants of this world, being steeped in 
ignorance, in the egg?6 , encased (Vin iii 3), a tangled skein, a 
knotted ball (of thread)770, like munja-grass and reeds??!, do 
not get beyond??? the state of loss, the bad destiny, the downfall, 
samsara (Dii 55- Sii 92- A ii 211); 

(17) they are smeared with the blemish that is the poison of 
ignorance??5, being a mire of defilement; 

(18) they are entangled in the tangle?74 of lust, hatred and 
delusion?75; 

(19) they are wrapped about by the cloak of craving?76 (M i 
271); 

(20) they are overspread?77 by the net of craving; 

(21) they are carried away by the stream of craving; 

(22) they are fettered by the fetter of craving; 

(23) [143] they are dogged?’8 by the latent tendency of 
craving; 

(24) they are tormented by the torment of craving; 

(25) they are completely burnt by the fever of craving?79; 

(26) they are wrapped about by the cloak of views7®; 

(27) they are overspread by the net of views; 

(28) they are carried away by the stream of views; 

(29) they are fettered by the fetter of views; 

(30) they are dogged by the latent tendency of views; 

(31) they are tormented by the torment of views; 

(32) they are completely burnt by the fever of views; 

(33) they?8! are tailed by birth; 

(34) they are dogged by old age; 

(35) they are overcome by disease; 

(36) they are struck down by death; 

(37) they are founded upon?8? dukkha; 

(38) they are strung up’88 by craving (S i 40); 

(39) they are bounded by the wall7®4 of old age; 

(40) they are bounded by Death's noose; 

(41) they are bound by the great bond"$5; 

(42) they are bound by the bond of lust, by the bonds of 
hatred, delusion, conceit, views, defilement, (and) misconduct; 

(43) they are entered upon the great congestion?86; 
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(44) they are impeded by the great impediment; 

(45) they are fallen down the great precipice?87; 

(46) they are entered upon the great wilderness; 

(47) they are entered upon the great samsára?88; 

(48) they are writhe within the great impasse?89; 

(49) they are sunk in the great mire7%; 

(50) the cohabitants of this world are struck down?9!; 

(51) the cohabitants of this world are ablaze?9? with the fire 
of lust, with the fire of hatred, with the fire of delusion, through 
birth, old age, dying, grief, lamentation, dukkha, dejection 
(and) despair?95; 

(52) the cohabitants of this world are led away?94, they are 
slain, being permanently without protector, (like) a criminal795 
subjected to punishment; 

(53) they are presented for execution, bound"796 with the 
bonds of their sins; 

(54) the cohabitants of this world, (though) without a 
saviour, havereachedastate worthy of the highest compassion"797; 

(55) they are overwhelmed by dukkha, being for a long time 
(so) oppressed; 

(56) they are permanently fixated?98, permanently thirsty; 

(57) they are blind, eyeless; 

(58) they have lost their guide, are without an adviser; 

(59) they have lept off the road799, having missed the 
straight one; 

(60) they are lept8 into the great flood; 

(61) they are blocked by two views80! (It 43); 

(62) they are those who have practised wrongly through 
three (types of) misconduct; 

(63) they are yoked89? with four yokes (cp D iii 230); 

(64) they are knotted with four knots (cp D iii 230); 

(65) they grasp by way of the four graspings (cp D iii 230); 

(66) they are embarked upon®°% five destinies (cp D iii 234); 

(67) they are excited by8 the five strands of sense-desires 
(cp D iii 234); 

(68) they are overspread by the five hindrances (cp D iii 
234); 
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(69) [144] they contend by way of the six roots of contention 
(cp D iii 246); 

(70) they are excited through the six classes of craving (cp 
D iii 244); 

(71) they are blocked by six views (cp Mi 8); 

(72) they are dogged by the seven latent tendencies (cp D 
iii 254); 

(73) they are fettered by the seven fetters (cp D iii 254); 

(74) they are haughty by way of the seven conceits (cp Vibh 
383); | 

(75) they writhe by way of the eight worldly dhammas (cp D 
iii 260); 

(76) they are led805 by the eight wrongnesses (cp D iii 254); 

(77) they are blemished by the eight blemishes of man (cp 
Vibh 387); 

(78) they areresentful by way ofthe nine bases ofresentment 
(cp D iii 262); 

(79) they are haughty by way of the ninefold conceit (cp 
Vibh 389); 

(80) they are excited by the nine things rooted in craving 
(cp D iii 288f); 

(81) they are defiled by the ten bases of defilement (cp Vibh 
391); 

(82) (they are resentful by way of the ten bases ofresentment 
(cp A v 150) }806; 

. (83) they are endowed with the ten courses of action thatare 

unskilled (cp D iii 269); 

(84) they are fettered by the ten fetters (cp A v 17); 

(85) they are led8?? by the ten wrongnesses (cp D iii 290); 

(86) they are endowed with the ten-based wrong view (cp 
Vibh 392); 

(87) (they are endowed with the ten-based wrong view of 
body reified808); 

(88) they are endowed with the ten-based view of the 
extremist809 (cp Vibh 392); 

(89) they are diversified by way of the diversifications 
associated with the one hundred and eight occurrences of 
craving (cp Vibh 400); 
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(90) the cohabitants of this world are blocked by the sixty- 
two (wrong) views (D i 1ff; Vibh 400); and 

(91) the Great Compassion that descends with respect to 
beings as the Lord Buddhas behold that: 

‘Now I am crossed over, but the world is not crossed over; 
now I am released, but the world is not released; now I am 
tamed, but the world is not tamed; now I am tranquil, but the 
world is not tranquil; now I am relieved, but the world is not 
relieved; now I am attained to parinibbàna, but the world is not 
attained to parinibbana. Moreover®!0, I am able, now that I am 
crossed over, to cause them to cross over, now that am released, 
tocause them to becomereleased, now that Iam tamed, to cause 
them to become tamed, now that I am tranquil, to cause them 
to become tranquil, now that I am relieved8!!, to cause them to 
become relieved, now that I am attained to parinibbàna, to 
cause them to attain parinibbàána8??' " (Pts i 126-131). 


Í Thus is the analysis effected in eighty-nine modes8!3, 

(v-vi) Moreover?14, that knowledge of the Lord not shared 
by others, in that its usage is subject815 to a mere wish (on his 
part)—that is capable of piercing, in all its modes, irrespective 
of instruction from others®!6, all that is formed and unformed 
and so on, that is capable of being exercised upto and including 
the mental data element®!’, and that is “omniscient knowledge", 
on account of the complete awareness (that it provides), without 
remainder, of that which is formed, of that which is unformed, 
and of conventional truths818—is (also) spoken of as 
"unobstructed knowledge", owing to itsunrestricted occurrence 
as a result of the absence therein of any obstruction. For, under 
the heading of occurrence of objective field, this knowledge, 
which is (actually) one and the same, is listed in two (different) 
ways, with the aim of indicating the fact that it is not shared by 
others819, [145] Otherwise, it would follow that his omniscient 
knowledge and his unobstructed knowledge had the whole of 
their objective fields in common$?9; and this is not fitting, 
however much they might (otherwise) concur. For thisis, in this 
connection, the (canonical) Pali in detail: 
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“Itis an omniscient knowledge, since it knows withoutremainder 
all thatis formed and unformed; itis an unobstructed knowledge, 
since there is therein no obstruction. It is an omniscient 
knowledge, since it knows all things past; it is an unobstructed 
knowledge, since there is therein no obstruction. It is an 
omniscient knowledge, since it knows all things future; it is an 
unobstructed knowledge, since there is therein no obstruction. 
It isan omniscient knowledge, since it knows all things present; 
it is an unobstructed knowledge, since there is therein no 
obstruction82!” (Pts i 131). 


Thus these six knowledges of the Lord not shared (by others) 
are, on account of their remaining faithful to their own peculiar 
objective field, in that they occur in an unequivocal mode®22, are 
accordant, not inaccordant, not otherwise. Thus also is the 
Lord the Tathagata, in that it was to things accordant (tathàn:) 
that he came (agato). 

(f) Similarly825, the Lord's knowledges explaining the seven 
limbs of enlightenment, which occur in a variety of modes, viz: 

(1) as to the form taken by them, viz: "These seven, monks, 
are the limbs of enlightenment—the limb of enlightenment 
thatis mindfulness; the limb of enlightenment that is Dhamma- 
investigation; the limb of enlightenment that is energy; the limb 
of enlightenment that is joy; the limb of enlightenment that is 
serenity; the limb of enlightenment thatis concentration; (and) 
the limb of enlightenment that is equanimity” (cp D iii 2511924); 

(ii) as to their general characteristic, viz: that harmony of 
states—which same8?5 harmony of states admitting of the 
divisions of mindfulness and so on provides opposition, as it 
arises8?6 at the moment of a supermundane path, to countless 
. troubles, such as those of inactivity and distraction, fixity and 
struggle, addiction to the bliss of sense-desires8?? and to 
mortification828, and adherence to annihilationism and 
eternalism and so on, (and) by means of which (harmony of 
states) the ariyasavaka awakens—rises from the sleep of the 
defilements—or alternatively pierces the four ariyan truths or 
else realises nibbàna itself—is what is meant by bodhi 
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(enlightenment), their being bojjhahgà (limbs of 
enlightenment), since itis of that enlightenment ( bodhiya) that 
they are limbs (a7igà); or alternatively829, it is the ariyasavaka, 
given that he awakens by means of that aforementioned harmony 
of states, that is meant by bodhi (an enlightened one), their 
being bopghangà, since itis of that enlightened one (bodhissa) that 
they are also limbs (anga)8%; 

(iii) as to their specific characteristic, viz. the limb of 
enlightenment that is mindfulness has the characteristic of 
being present (before one)83!; the limb of enlightenment that 
is Dhamma-investigation has the characteristic of thorough 
investigation; the limb of enlightenment that is energy has the 
characteristic of exertion; the limb of enlightenment that is joy 
has the characteristic of pervading; the limb of enlightenment 
that is serenity has the characteristic of peace; the limb of 
enlightenment that is concentration has the characteristic of 
non-wavering; (whilst) the limb of enlightenment that is 
equanimity has the characteristic of calm assessment832; 

(iv) [146] from the point of view of the simultaneous 
occurrence of the seven limbs of enlightenment by way of 
mutual assistance, by way of: “Herein, what is the limb of 
enlightenment that is mindfulness? In this case833, a monk 
possesses mindfulness; endowed with the highest mindfulness 
and discernment, he is one to remember, one torecollect, what 
has long since been done, what has long since been proclaimed" 
(Vibh 277834) and so on; 

(v) from the point of view of their occurrence by way of their 
classification in terms of objective field, as in: "Herein, what is 
the limb of enlightenment that is mindfulness ? There is835, 
mindfulness concerned with things internal, there is mindfulness 
concerned with things external” (Vibh 228836) and so forth; 

(vi) from the point of view of their method of cultivation, as 
in: “In this case, what is the limb of enlightenment that is 
mindfulness ? In this case, a monk cultivates the limb of 
enlightenment that is mindfulness that is dependent upon 
separation, dependent upon fading away, dependent upon 
cessation, resulting in relinquishment” (Vibh 229) and so on; 
and 
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(vii) by way of their ninety-six837 thousand methods of 
classification838, as in: “Herein, what are the seven limbs of 
enlightenment ? In this case, on that occasion upon which a 
monk839 cultivates a supermundane jhàna...on that occasion 
are there the seven limbs of enlightenment, (viz.) the limb of 
enlightenment that is mindfulness...the limb of enlightenment 
that is equanimity. Herein, what is the limb of enlightenment 
thatis mindfulness ? That which is mindfulness, recollection...” 
(Vibh 229ff) and so on; 
are, on accountof their remaining faithful to this and that sense, 
accordant, not inaccordant, not otherwise. Thus also is the 
Lord the Tathagata, in that it was to things accordant (tathāni) 
that he came (agato). 

(g) Similarly, the Lord’s knowledges explaining the ariyan 
path, which occur in countless modes, viz: 

(i) as to the form taken by them, viz. “Herein, what is the 
ariyan truth that is the course leading to the cessation of 
dukkha ? This same ariyan eightfold path, that is to say, right 
view...right concentration” (Vibh 104); 

(ii) as to their general characteristic84, viz. it is ariyan on 
account of its keeping aloof from all defilements, on account of 
its bringing about ariyan status and on account of its bringing 
about84! acquisition of the ariyan fruition(s); it is eightfold 
(atthangiko) on account of its being eightfold (atthavidhatia) 842 
and on account of its being the exclusive means of attaining 
nibbàna; (and) it is a path (maggo) since it murders (màrento) 
the defilements as it goes along (gacchati), since it is pathed 
(maggiyatt) by those seeking nibbàna845, or because it, of its own 
accord, tracks down (maggat44) nibbana; 

(iii) as to their specific characteristic8®, viz. right view has 
the characteristic of right seeing; right thought has the 
characteristic of right directing®46 (of the mind onto the object 
concerned); right speech has the characteristic of right 
embracing84/; right action has the characteristic of right 
originating; right livelihood has the characteristic of right . 
cleansing; right effort has the characteristic of right exerting; - 
right mindfulness has the characteristic of right presenting 
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(before one); right concentration has the characteristic of right 
non-wavering; 

(iv) [147] as to their classification in terms of their 
(tripartite845) function, viz. right view (a) abandons wrong view 
together with the other defilements that are opposed thereto, 
(b) makes nibbāna84 its object, and (c) beholds associated 
states as non-confusion®® by scattering the delusion concealing 
them; likewise, right thought and so on also (a) abandon wrong 
thought and so forth, (b) make nibbana®3! their object, and (c) 
effect the right directing, embracing, originating, cleansing, 
exerting, presenting and concentrating85? of (their several) co- 
nascent states853; 

(v) as to their classification in terms of their occurrence at 
that stage previous to, and at that stage subsequent to, (path- 
attainment), viz: right view854 which, at the stage previous to 
(path-attainment), had occupied divers moments with dukkha 
and so on severally as its object, and which, at the time of the 
path, occupies a single moment and takes nibbàna alone as its 
object855, acquires, as to function, the four names of "knowledge 
concerning dukkha” and so on®56; right thought and so forth, 
too, which, at the stage previous to (path-attainment), had 
occupied divers moments and had divers objects, at the time of 
the path, occupy a single moment and have a single object; as to 
these, right thought acquires, as to function, the three names of 
"thought associated with renunciation" and so on; the three 
beginning with right speech which, at the stage previous to 
(path-attainment), had been abstinences and intentions 
classified as “abstention from lying speech” and so on, are, at the 
moment of the path, simply abstinences; (whilst) right effort 
and mindfulness each acquire, as to function, four names by way 
of the (four) right efforts and the (four) foundations of 
mindfulness; whereas right concentration, even at the moment 
of the path, is still divers by way of the first jhana and so forth857; 

(vi) as to their method of cultivation, by way of: “In this case, 
monks, a monk cultivates right view that is dependent upon 
separation" (S iv 367; Vibh 236) and so on; and 

(vii) by way of their eighty-four thousand methods of 
classification®58, by way of: “Herein, what is the ariyan eightfold 
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path ? In this case, a monk?99, upon the occasion that cultivates 
asupermundane jhàna...in which progressis painfuland direct 
knowledge dull, on that occasion is there the eightfold path, 
(viz.) right view, right thought..." (Vibh 109) and so forth; 
are, on account of their remaining faithful to (such) sense, all 
accordant, not inaccordant, not otherwise. Thus also is the 
Lord the Tathagata, in that it was to things accordant (tathani) 
that he came (dgato). 

(h) Similarly8®, the Lord's knowledges associated with 
those attainments (in the form of the nine) progressive 
abidings—viz. “Attainment ofthe first jhàna...and that which is 
attainment of cessation$61" (Vibh 335), (which are "progressive 
abidings") in the sense that they have to be abided in 
successively862 and (“attainments”) in the sense that they have to 
be attained—(and) which (knowledges) occur by way (his) 
bringing them to a successful conclusion and by way of (his) 
reviewing them and so on, and by way of (his) employment of 
them as is warranted, are, since they are proof of the matter, 
accordant, not inaccordant, [148] not otherwise. 

(i) Similarly865, those knowledges associated with the Lord's 
ten powers—viz. (a) that of knowing unequivocally that which 
is the reason and that which is not the reason for this and that 
fruition, viz. “This is the circumstance8® (leading) to this, that 
is not the circumstance”; (b) that of knowing the difference in 
ripening, as it really is, without remainder of this and that 
being’s undertaken karma, divided into its divisions of past and 
so on865; (c) that of knowing definitively, at the very moment of 
its accumulation®®, whether the classification of karma of this 
and that being be that with dsavas or that without àsavas, viz. 
"This is the course leading to hell...this is the course leading to 
nibbàna"; (d) that of knowing the countless (specific) own 
natures, in terms of that which is grasped at and that which is not 
grasped at and so on (by kamma?8?), of the khandhas and bases 
and so on—and the divers (unspecified®68) own nature of that 
world86:—in terms of the diversity of elements, as it really is, 
after the method of “On account of the preponderance8” of — 
that particular element, this distinction has been born within 
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this continual (stream) of dhammas" and so on; (e) that of 
knowing, withoutremainder, the inclinations and dispositions871 
of beings in terms of those that are inferior and so on872; (f) that 
of knowing the sharpness and dullness873 of (their) faculties of 
faith and so on874; (g) that of knowing (their) particular types 
of jhana and release and so on, together with their corruptions 
and so forth$75; (h) that of knowing, without remainder876, the 
continuity of khandhas formerly dwelt in8”7 by beings in births 
beyond measure, together with (the details of) the onesubjected 
thereto878; (i) that of knowing falling and re-linking (ofbeings), 
together with the classifications (of such beings) as inferior and 
so on879; and (j) that of knowing the four truths, after the very 
same method mentioned above880, by way of “This is dukkha” 
and so on—are, through their occurrence in accordance with 
the way things really really, in that they plunge into their own 
respective objective field and in that they yield the goal 
anticipated88!, without missing the mark882, accordant, not 
inaccordant, not otherwise. For this is said: "In this case, 
(monks,) the Tathagata understands as they really are both 
circumstance as circumstance, and non-circumstance as non- 
circumstance" (A iii 417, v 33) and so on. Thus also is the Lord 
the Tathagata, in thatit was to things accordant eae) thathe 
came (agato). 

And, just as it was by way of these knowledges883 (that he so 
came to knowledges that are accordant), so was it (also) by way 
of those (other knowledges) specifically concerned with insight— 
such as the aforementioned knowledges explaining the (four) 
foundations of mindfulness and the (four) best efforts—which 
admit of infinite and immeasurable divisions, (and) which are 
not shared by others, that the Lord (turns out to be) the 
Tathagata, in that it was to knowledges that are accordant 
(tathàni) that he came (agato), that he attained. Thus also is he 
the Tathagata, in that it was to things accordant (tathani) thathe 
came (agato). 

(12) How88 is it that he is the Tathagata, in that it was to 
those that were accordant (tathā) that he went (gato)? The 
Lord's (a) birth; (b) enlightenment; (c) declaration885 of 
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Dhamma and Discipline; and (d) (attainment of) that element 
of nibbàna that is without remnant of substrate are (all) 
accordant. Whatis being said ?886 That (thesefour), on account 
of their remaining faithful, by way of being absolute proof of 
that purpose for whose sake they were sought, and initiated887, 
by the Saviour of the World, are, due to the unequivocal 
actualisation of that purpose888, accordant, not inaccordant, 
not otherwise. 

(a) For instance, this Lord (of ours), whilst still stationed, as 
the Bodhisatta, [149] in the city of the Tusita (devas), after 
having brought to a successful conclusion the whole of the root- 
cause of Buddhahood which admits of the aforementioned 
divisions889, such as that of fulfilling the in all thirty perfections 
and so on, was begged by the devatas of the ten thousand 
cakkavalas when, upon hearing the Buddha-tumult890, they 
approached, congregated together as one, and said: "Your time 
has come??!, Great Hero; arise in a mother's womb. Causing 
(the world,) together with its devas, to cross over, may you 
awaken to the Deathless Place" (Bvi 67); then, as one for whom 
the foretokens had arisen8%, he surveyed (the world) with the 
five great surveyings895, took relinking, on the night of the full 
moon in the month of Asalhi®%4, in the womb of Queen 
Mahámáyà in the Sakyan king’s clan, thinking “Now will I, 
having arisen in a human womb, awaken”, (and, after) being 
sustained for ten months with great sustenance by devas and 
men, reached that birth towards dawn on the night of the full 
moon in the month of Visakha. 

Moreover, as at the moment of his taking relinking895, so did 
there (also) appear, at the moment of that birth, thirty-two 
foretokens896, For: 

(1) this ten-thousandfold world system trembled, quaked, 
shook violently897; 

(2) a measureless glow pervaded the ten-thousand 
cakkava]as898; 

(3) those blind from birth899 acquired eyes, as though 
desiring to see that lustre of his; 

(4) the deaf heard sound; 
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(5) the dumb addressed one another; 

(6) the limbs of the humpbacked became upright; 

(7) the lame became able to move about on foot; 

(8) all beings subjected to bonds were released from leg- 
irons and bonds and so on; 

(9) the fire in all the hells9 was extinguished; 

(10) hunger and thirst in the peta-realm abated; 

(11) animals had no fear; 

(12) ill health abated for all beings; 

(13) all beings became affable; 

(14) horses neighed in an enticing manner; 

(15) elephants trumpeted; 

(16) all the musical instruments emitted their own peculiar 
sounds, without being struck at all; 

(17) ornaments of the sort that go on the arm and so on of 
humans rattled! in an enticing manner; 

(18) all quarters became ultra-serene; 

(19) a gentle, cool, breeze blew providing beings with 
relief902; 

(20) an untimely storm-cloud rained down; 

(21) water, too, flowed about after bursting up through the 
earth; 

(22) birds relinquished going through the air; 

(23) rivers came to a standstill93, no longer flowing; 

(24) the water in the Great Ocean became sweet as honey; 

(25) with the sun, freed994 of impediments, still remaining 
visible905, all the stars in the sky sparkled%6; 

(26) [150] excepting the devas of the formless sphere, all 
the remaining devas, plus all the denizens of hell, took on a 
visible form; 

(27) trees, walls97, doors and rocks and so on formed no 
obstacle; 

(28) there was no falling or arising of beings; 

(29) a heavenly fragrance blew forth%8 overpowering all 
undesirable smells; 

(30) all909 fruit-bearing trees successfully took on fruit; 

(31) the Great Ocean's?!? surface became covered, simply 
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everywhere, with lotuses of the five colours; 

(32) all flowers, whether those that grow on the ground or 
those that grow in the water and so on, flowered; 

(33) trunk-lotuses flowered on the trunks of trees, branch- 
lotuses on their branches, creeper-lotuses?!! on their creepers; 

(34) rending rock slabs on the earth's surface, what are 
known as stalk-lotuses emerged in clusters of seven, one above 
the other?12; 

(35) in the air, hanging-lotuses?13 came into being; 

(36) all about there rained a rain of flowers; 

(37) in the air, heavenly musical instruments sounded?14; 
(and) 

(38) the entire ten thousandfold world system became a 
single series of garlands, one with yaktail-fans aquivering, one 
perfumed throughoutwith the fragrance of flowers and incense, 
(and) one that had reached the highest gracefulness915, as 
though it were a garland-ball that had been spun and then 
thrown, as though it were a bunch of garlands that had been 
compressed and bound into a sheaf?16, and as though it were a 
garlanded seat (all) dressed and adorned9!7; 
and these foretokens came themselves to be tokens of the 
countless attainments of distinction?18 that were subsequently 
attained9!9 (by him). And thus that birth, adorned with the 
appearance of countless marvels—being absolute proof920 of 
that enlightenment for whose sake such (birth) had been 
sought’?! by this one—was wholly accordant, not inaccordant, 
not otherwise. 

(b) Similarly, since all those who were capable of being 
guided922 by the Buddha—who were his kinsmen, in that they 
were capable of being led to enlightenment923—were without 
remainder guided by the Lord himself alone, not by sávakas924, 
and (since) those who are capable of being guided by savakas 
and who are capable of being guided by Dhamma, upon being 
guided by such925 savakas and so on, are going, or will be 
going®26, to the Discipline??7, (therefore) that enlightenment, 
being absolute proof of that purpose for whose sake 
enlightenment was sought by the Lord, is accordant, not 
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inaccordant, not otherwise. And, moreover, whatever own 
nature, of whatever thing knowable928, that is capable of being 
awoken to was awoken to by the Lord, unequivocally (and) 
without remainder, through his own knowledge which, as with 
amyrobalan placedin the palm ofthe hand, issubject to mere929 
adverting (on his part). Thus also was (his) enlightenment 
accordant, not inaccordant, not otherwise. 

(c) Similarly, since it was (only) after he had properly 
surveyed the manner in which this and that item950 had to be 
taughtin thisand that way, and the biases and latent tendencies, 
conduct and dispositions93! of the various beings?3? (that were 
to be so taught) [151] that those who were capable of being 
guided were guided—were caused to reach the plane of the 
ariyans9?535—by the Lord when explaining the nature of Dhamma 
and instructing (them) in accordancewith their shortcomings%4, 
in accordance with their inclinations and in accordance with 
Dhamma, without either relinquishing that Dhamma's nature 
or straying beyond the path of customary usage as a method of 
description?55, that declaration of Dhamma and Discipline of 
his, too, was, through being proof of the matter and through its 
occurrence in accordance with things as they really are, 
accordant, not inaccordant, not otherwise. 

(d) Similarly, that great nibbàna-element that is the 
Deathless, (i) which was reached by the Lord; (ii) which is free 
of that whose own nature consists of form, such as earth and so 
on, and that whose own nature is one of immateriality, such as 
contact and sensation and so forth; (iii) which has, on account 
of the absence of the state of crumbling away {and dissolving]956, 
transcended the own nature of the world937; (iv) which, on 
account of its dissociation from the gloom, does not need to be 
lit up by anyone; (v) which, on account of that same absence of 
the world's own nature?38, is devoid of states such as (those 

involving a future) destiny and so on939; (vi) which is without 
foundation; (vii) which is without object; (and) (viii) which, due 
to the absence of even so much as a trace?” of the substrates?4l : 
reckoned as the khandhas, is spoken ofas being withoutremnant 
of substrate—(and) with reference to which: “There is, monks, 
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that base wherein there is neither earth, nor water, nor fire, nor 
wind, nor that base consisting of endless space, nor that base 
consisting of endless consciousness, nor that base consisting of 
nothingness, nor that base consisting of neither perception nor 
non-perception, nor this world, nor the next world, nor both 
sun and moon. There too, monks, I do not speak either of 
coming, or going, or remaining, or falling, or arising. This is 
(quite) without foundation, (quite) without occurrence, quite 
without object. This alone is the end of dukkha” (Ud 80) is 
said—that?4? (great nibbana-element) is, on account of its 
always remaining faithful to its own nature, stated to be “the 
disappearance of all khandhas as objects of clinging”, “the 
calming ofall formations”, “the relinquishment ofall substrates”, 
“the alleviation ofall dukkhas", “the uprooting of allreliances™43, 
“the destruction of all cycles”, (and) “that which has as its 
characteristic? absolute peace”, accordant, not inaccordant, 
not otherwise. Thus it is that he is the Tathagata, in that it was 
this birth and so on that are accordant that he went to, 
approached, attained, entered upon, reached. Thus it is that 
the Lord is the Tathagata, in that it was to those that were 
accordant (tathā) that he went (gato). 

(13) Howisit that heis the Tathagata, in that he was ofa type 
that was accordant ? Of whatever type were the former Perfectly 
Self-Enlightened Ones, of a type accordant (therewith) was 
this Lord too. What is being said ? That of whatever type those 
Lords were—viz. briefly, by way of morality associated with the 
path (s), by way of morality associated with the fruition (s), by way 
of all morality, both mundane and supermundane; by way of 
concentration associated with the path(s), [152] by way of 
concentration associated with the fruition(s), by way of all 
concentration, both mundane and supermundane?46; by way of 
insight associated with the path(s), by way of insight associated 
with the fruition(s), by way of all insight, both mundane and 
supermundane; by way of the twenty-four hundred thousand 
kotis of abidings in attainment that are to be made use of daily; 
by way of liberation through the limb therefor, by way of - 
liberation through suppression, by way of liberation through 
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extirpation, by way of liberation through tranquillization, by 
way of liberation through escaping, but in detail by way of the 
entire (range) of qualities associated with omniscience, thatare 
of unthinkable majesty, that admit ofinfinite and immeasurable 
division—of a type accordant (therewith) was this Lord of ours 
too. For947 although all the Buddhas may differ on account of 
these five differences948, viz. difference in lifespan, difference in 
bodily size, difference in clan, difference in the practice of 
austerities?4 (and) difference in rays?9», there is however 
nothing causing diversity where their purifications, such as their 
purification of morality and so on, their practice of samatha and 
vipassana and the qualities that have been acquired by them?5! 
are concerned—on the contrary, (in such cases) these Lord 
. Buddhas lack differentiation between one another, as does gold 
that has been broken down the middle. Therefore, of whatever 
type were the former Perfectly Self-Enlightened Ones, of a type 
accordant (therewith) was this Lord also%52. Thus it is that he is 
the Tathagata, in that he was ofa type that was accordant. And, 
in this connection, the word gata has the sense of vidha (type); 
the mundane, for instance, utter the words vidha, yutta and gata 
in the sense of pakāra (kind)953, 

(14) How is it that he is the Tathagata, in that it was 
accordantly (tathā) that he proceeded (pavattito) ? He is the 
Tathagata, in that his his gait (gatam), course (gati), movement 
(gamanam)95^, physical, verbal and mental processes, accorded 
with his wishes, on account of the absence of any resistance at 
any place to the Lord's bodily procession and so on, due to his 
attainment, to maximum perfection, of the discriminations as 
to meaning and so on%5 and due to his acquisition of 
unobstructed knowledge% 6, on account of the fact that he was 
endowed with a potency and majesty notshared by others. Thus 
he is the Tathagata, in that it was accordantly (tatha) that he 
proceeded (pavattito) . 

(15) Howisitthatheis the Tath4gata, in that, by way of those 
things that are accordant (tatheht), he did not (need to) go 
(agate5’) ? He did not (need to).go, since there was for him no 
(need of) going958, reckoned as the occurrence of that opposed 
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thereto, where consolidation of the necessary ingredients of . 
enlightenment is concerned99 , Moreover, he is the Tathagata 
in that, by way of those things that are accordant (tathehi), he did 
not (need to) go (agato), since his state of not (needing) to go960 
(came about) by way of knowledges96! concerned with 
selfishness962 and the perfection of charity and so forth that 
unequivocally occur via the method of reviewing and so forth 
the perils (associated with former) and the advantages (associated 
with the latter). Or alternatively, he did not (need to) go 
(agate), since, where the five destinies are concerned, there 
was for him no (need of) going (gatam), of travelling on 
(gamanam)965, reckoned either as the (continued) occurrence 
ofthe defilements and accumulations or reckoned simply as the 
(continued) occurrence of the khandhas965, On account of his 
reaching both that nibbana that is with remnant of substrate 
and that which is without remnant of substrate, there was for > 
him this same state of not (needing) to go999 by way of those 
things that are accordant, by way of those knowledges associated 
with the ariyan paths. Thus, too, is he the Tathagata, in that, by 
way of things that are accordant (tatha), he did not (need to) go 
(agat67) 

(16) [153] How% is it that he is the Tathagata, through 
there being (something) accordantly gone to, (tatha 
gatabhavena) ? And99 by “through there being (something) 
accordantly gone to" (tathà gatabhavena) is meant due to the 
actual presence of?70, due to the existence of, (something) 
which is accordantly gone to (tathagatassa). But what is this 
(something) that is accordantly gone to (tathà gato), on account 
of whose existence the Lord is spoken of as “the Tathagata” ? 
The True Dhamma. For the True Dhamma”! is, firstly, as the 
ariyan path, (something) accordantly gone to (tatha gato), since 
it is gone to (gato) in accordance with (tatha) the way in which, 
through the power of samatha and vipassana when combined 
into a pair972, the defilementfaction?73 has to be gone to 
(gantabban??^) without remainder by way of abandonment in _ 
the form of extirpation?$ culminating in (its) uprooting; - 
(secondly, the True Dhamma is,) as Dhamma-as-fruition, 
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(something) accordantly gone to (tatha gato), since itis gone to 
(gato), occurs, in accordance with (tatha) the way in which that 
which is appropriate to one's own path has to be gone to 
(gantabbam) by way of abandonment in the form of 
tranquillization; (whilst, thirdly, the True Dhamma is,) as 
Dhamma-as-nibbàna, (something) accordantly gone to (tathà 
gato), since it is gone to (gato), realised, by Buddhas and so on 
in such a way (tatha) that, when gone to, when pierced by 
insight, it succeeds in the alleviation of the entire dukkha 
belonging to the cycle. The Dhamma of the texts?76 is also 
(something) which is accordantly gone to (tathà gato), since it 
was gone to (gato), spoken (gadit9???) —or alternatively set going 
(pavattito) —by our9?8 Lord too979, in accordance with (tatha) 
the way in which it was set going by former Buddhas, by way of 
the Suttas and the Mixtures of Prose and Verse and so on, and 
by way of its manifestation commencing with its being set in 
motion9®0, in a manner conforming with the biases and so on of 
those capable of being guided. It98! is (something) accordantly 
gone to (tathd gato), since it was gone to (gato), understood 
(avagat??8?), by the Lord's savakas in accordance with (tath@) 
the way in which it was taught by the Lord. Thus all this True 
Dhamma is (something) accordantly gone to (tathà gato), for 
which reason Sakka, Lord of Devas, said: 


"Let us pay homage to the Dhamma, that which is accordantly 
gone to (tathā gato), that which is worshipped by devas and 
men—may there be well-being !" (Sn 237985). 


TheLordisthe Tathagata, since this same (Dhamma)98 belongs 
to him. And, as with the Dhamma, so too is the Ariyasangha 


(something) which goes accordantly (tatha gato), since it goes - 


(gat9985) to this and that986 in accordance with (tatha) the wayin 
which the perfectly pure practice of samatha and vipassana?87 
associated with the stage previous to (path-attainment) is to be 
gone to, after setting same to the fore, by means of this and that 
path, by those practising for their own well-being and for the 
well-being of others. Or alternatively, (the Ariyasangha) is 
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(something) which goes accordantly (tathà gato), on account of 
its having awoken (buddhatt®®8) wholly9® in accordance with, 
and on account of its speaking (gadanato) in accordance with, 
the wayin which the (four) truths and dependent co-arising and 
so on were taught by the Lord, for which reason, Sakka, Lord of 
Devas, said: 


"Letus pay homage to the Sangha, that which goes accordantly, 
that which is worshipped by devas and men—may there be well- 
being !" (Sn 238). 


The Lord is the Tathagata, since this (Sangha) that is comprised 
of savakas belongs to him. Thus it is that he is the Tathagata, 
through there being (something) accordantly gone to (tatha 
gatabhavena)™. 

And even this serves merely as an introduction where 
elucidation of the Tathàgata's Tathágata-status9?! is concerned, 
itbeingrather the Tathagata alone whoshould commenton the 
Tathagata’s Tathagata-status in all its modes. [154] For this - 
word “Tathagata” is one of great meaning???, one of great 
scope?95, one of great range; as in the case of the word appamada 
(diligent), the Dhamma-talker, in resorting, as regards its 
construing??4, to the Word of the Buddha contained in the 
entire Three Pitakas for the nature of its meaning, could not 
be said996 to be leaping from the wrong terminal99?, This9%8 is 
stated in this regard: 


“Just as, in this world, the former Great Rishis, Sages, came here 
to the omniscient state, (so) accordantly did this Sakyan Sage 
also come, due to which the One with Vision is said to be the 
Tathagata. 

Just1000 as those Conquerors of old, having abandoned the 
stains of sense-desires and so on without remainder, went!! by 
means of concentration and knowledge, (so too) accordantly 
went the Sakyan Sage, the bearer of brightness!902, due to which 
he is deemed the Tathagata. 

And it was to the accordant characteristic of the elements 
and bases and so on, divided into classifications!3 in terms of 
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their similarities and own natures, that this Conqueror came1004 
through self-evolved knowledge, (for which reason) the Sakyan 
Bull is said to be the Tathagata. 

The (four) truths that are accordant, and likewise! specific 
conditionality!006, were completely (and) methodically 
explained by the All-Seeing One, by the one not needing to be 
guided by others!997, due to which the Conqueror, being gone 
accordantly!8, is the Tathagata. 

Wholly accordant was the seeing of the Conqueror 
concerning the pasturage, such as that of the sight-base and so 
on, with its vivid divisions, in world-systems of countless divisions, 
due to which the One with the All-Seeing Eye is the Tathagata!009, 

[155] And since the Dhamma that he proclaims is quite 
accordant, what he does conforms with his speech1010; he dwells 
having eclipsed the world with his qualities, due also to which 
the Leader of the World is the Tathagata. 
| Similarly, having come to know this worldl9?!! by way of full 

understanding which is completely accordant, he transcended 
(further) coming into existence; and, being gone to nibbàna!012 
through his own individual action!°13, and being gone to the 
ariyan path1914, he is the Tathàgatal0!5, 

Similarly, since this one came1016, by way of that (Great) Vow 
that was completely accordant, for the sake of the world's well- 
being, and (since) that Saviour went at all times out of that 
(Great) Compassion that is accordant, it is due also to this that 
the Conqueror is the Tathagata. 

Since this one came109!? to knowledges that are accordant 
due to an awareness of their objective field in accordance with 
its own nature, he was, subsequent to his birth, which was itself 
accordant, the Tathagata, (just as) he is the Tathagata due to his 
having brought toa successful conclusion (everything necessary _ 
for) the sake thereof!1018, 

Of whatever type were those former Great Rishis, of a type 
accordant (therewith) was this one also; (whilst) on account of 
the fact that his speech, body!?!? and mind proceeded in 
accordance with his wishes, this chief person is spoken of as the 
Tathagatal020, 
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And there was, for this1021 Saviour, who had seen the end of 
becoming!°22, no prior (need to) go, on account opposition to 
the ingredients of enlightenment!0?5, nor of travelling on within 
samsara either; as one not (needing to) go10?4 by way of those 
things that are accordant, he is therefore the Tathagata. 

The most excellent Dhamma!0?5 is (something) which is 
accordantly gone to, in accordance with which the stain that was 
in need of being abandoned was abandoned by the Great 
Rishi1026; the Teacher's Ariyan Group is also (something) which 
goes accordantly!0?7, him being the Tathagata through being 
endowed with same". 


[156] This state of great potency (mahiddhikatà): by "this state of 
great potency!028” (is meant) being endowed!0?9 with great 
potency, reckoned as the capability of accomplishing, through 
the majesty of the Dhamma, that which is otherwise (than it is), 
as a result of mental mastery in the highest (degree) and as a 
result of a link with the various forms of potency1930; (whilst) by 
"this state of great majesty" (is meant) being endowed with an 
effulgence of merit, generated over a long time, that is of great 
brightness, (and) that constitutes the root-cause of the 
accomplishment!03! of one's desired aim, with any opposition 
(thereto) being extremely remote!032, Inasmuch (yatra) is a 
particle in the sense of self-reference having to do with niarvel, 
applause, excitement, merriment, and that which inspires 
(devotion). Can have given birth (vijayissati) is, on account of the 
fact that is linked with (that particle), a future tense expression, 
though its meaning is solely that of the past tense!033, For this 
is the meaning in this connection: in that, namely, this same 
Suppavasa, who had been steeped in dukkha, who had been 
encountering difficulty, in that manner, at the very same time as 
that utterance of the Lord became at ease!054, healthy and gave 
birth to a healthy son. Self possessed (attamano): one in his right 
mind (sakamano!035), meaning one with a mind devoid of the 
defilements as a result of devotion to the Lord. For it is not 
possible to speak of a mind blocked by the defilements as "self- 
possessed", on account ofits not proceeding under (one's own) 
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control!056, Or alternatively, delighted in heart (attamanol087 ): one 
whose heart had been seized by joy and euphorial088, Jubilant 
(pamudito): given to jubilation. Filled with joy and euphoria 
(pittsomanassajato): one for whom powerful joy and euphoria 
had come into being (jatabalavapitisomanasso). Then (atha): 
afterwards; with the passing, thereafter, of a few days!939_ Seven 
meals (satta bhattani): meals to be given over seven days. For the 
following day (svàtanaya). for the sake of the following day's 
merit, for the sake of the merit that was to come into being on 
the following day by way of alms for the Sangha with the Buddha 
at its head and by way of sitting round paying homage to them. 
Then the Lord addressed the venerable Mahamoggallana (atha kho 
Bhagava àyasmantam Mahamoggallanam àmantesi). why did he 
address (him) ? For1040 the sake of safeguarding the devotion 
of Suppavasa’s lord. For although Suppavasa’s devotion was 
quite unshakable, safeguarding the layfollower's104! devotion!042 
was the elder Mahamoggallana’s responsibility, for which reason 
he said: “This one is (after all) your supporter”. Herein: this one 
is your: tuyh’ eso-tuyham eso (resolution of compound). Surety as 
regards three things (timpam dhammanam patbhogo): if the worthy 
Mahamoggallanawill be mysurety, if he will be my guarantor1043, 
against loss, against ruin, as regards three things, viz. as regards 
possessions and so on—he elucidates (things thus in the hope 
of finding out) whether it be known by the worthy one that it will 
(still) be possible for him to give alms after those seven days have 
passed. The elder, though, having beheld the absence of any 
danger on those days to his possessions or his life, said (only): 
“I, friend, can be your surety, sir, as regards two things—as regards 
possesstons and life”, adding: “But only you can be your surety as 
regards faith”, (thus) making faith solely his own responsibility, 
since such was a thing subject to his own heart. And he also 
spoke in this way since that layfollower was one who had seen the 
truths, there being (therefore) no possibility that his faith could 
become otherwise, just as it was for this same reason that the 
Lord told (Mahamoggallana) that he should win over!945 (that 
layfollower), telling him that he, too, could do so afterwards. 
That layfollower, too, [157] out of reverence for the Teacher 


E a ga x 
ee d EET 
Em 


349 The Udána Commentary 


and the elder, and seeking profit (for himself) through his 
being affable!946 and1047 through (allowing) that merit (to 
accrue) to her, then gave his permission saying: "Then let 
Suppavasa, the Koltyans’ daughter, provide seven meals; I can do so 
afterwards”. And then had the boy (tañ ca darakam): once the 
eleventh day!948, starting from the day upon which she had 
given birth, had passed, she for seven days thereafter fed the 
order of monks with the Buddha at its head, and then, on the 
seventh day, had that seven-year-old boy salute the Lord and the 
order of monks. Seven of my years : satta me vassáni1049—satta me 
samvaccharani (synonyms) 1°50; and this!951 is the accusative case 
by way of a continuous period of time1052, Have been spent in a pot 
of blood (lohitakumbhiyam vutthani 53): he speaks with reference 
to that dukkha of his associated with his sojourn as a foetus in his 
mother's womb. Arriani pi evarüpani satta puttani (for another 
seven sons also of such a form) is said with a distortion of 
gender—viz. evariipani (etc.)105*4—when anne pi evarüpe satta 
putte is what ought to have been said, meaning for (another 
seven) sons thus coming into existence after making (me) reach 
such great dukkha by way of carrying their foetus for seven years 
and through being one with foetus awry for seven days. In this 
way, she indicates that there is, through the acquisition of 
children, no satiation!055 for womankind, on account of their 
cupidity where children are concernedi056 , 

Fathoming this matter (etam attham viditvà): fsthoning this 
matter that was spoken of by her105? by way of cupidity where 
children are concerned after forgetting1058 in a single movel059 
the great dukkha that had occurred by way of carrying that 
foetus and so on for seven years plus seven days besides. This 
Udana (imam udànam): gave rise to this Udàna elucidating the 
fact that craving and affection, in deceiving!960, as with one 
drunk (pamaita) with mental bliss, non-diligent (pamaita) 
individuals!06! through some mode (they find) desirable, are 
productive of great harm106?, Herein: 

The non-sweet (asatam): the bitter!065, the unlovely, the 
undesirable. In a form that is sweet (satarüpena): in one that is, in 
its own nature, desirable. Ina form that is dear (piyariipena): in one 
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that is of such a nature as to be capable of being held dear. In 
the form of bliss (sukhassa rüpena): in that which is, in its own 
nature, bliss. This is what is said: since the whole of that 
belonging to the cycle!964, that which has taken formation, 
(though actually) being utterly non-sweet, non-dear, dukkha, 
upon presenting itself, due tounmethodicalattention on account 
of the fact that the perversions have not been abandoned, as 
though it were desirable!065, as though1066 it were dear, as 
though it were blissful, overwhelms, overcomes, engulfs, the 
non-diligent individual due to mindfulness being absent1067, 
therefore the non-sweet, the non-dear, that which is dukkha, 
being ofsuch aform, engulfs also this Suppavasa with dukkha1068 
in the guise of that which is blissful and so on, with that bliss, 
reckoned as children, that constitutes the basis of lovel069, for a 
further seven times, even. 
The exposition of the eighth sutta is concluded. 


89. Visakha 
[158] In the ninth: in the Eastern Resort (Pubbarame): in the resort 
constructed in Savatthi’s!070 eastern quarter at a site similar to 
that of the Uttamadevi Vihara!07] of Anuradhapura. At Migàra's 
Mother's Palace : Migüramatupasade- Migaramàtuya pasade072 
(resolution of compound), there being, in this case, this historical 
account!073; 

In the past!074, a hundred thousand kalpas back, some 
female layfollower, upon seeing the Ten-Powered 
Padumuttaral0/$ according a certain female layfollower her 
own position of chief attendant, invited the Lord, gave alms to 
a hundred thousand monks with the Buddha at their head, paid 
obeisance to the Lord, and then made the wish that she might 
in times yet to come become chief attendant of a Buddha the 
likes of him. Having run on for a hundred thousand kalpas 
amongst both devas and men, she took relinking, at the time of 
our Lord, in the womb of Sumanadevi!076 in the household of 
the wealthy merchant Dhananjaya, son ofthe wealthy merchant 
Mendaka!077, in the city of Bhaddiya. And1078 at the time of her 
birth, they gave her the name of Visakha. When the Lord went 
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to the city of Bhaddiya, she at that time went out to welcome!079 
the Lord, accompanied by five hundred girls, and became a 
sotàpannal98 the very first time she saw him. 

Being gone, at a later stage, to the household of 
Punnavaddhana Kumara, son of the wealthy merchant Migara, 
in Savatthi!98!, her father-in-law, the wealthy merchant 
Migaral082, there accorded her the position of mother by way of 
her services to him, as a result of which she came to be referred 
to as Migara’s Mother!085, She relinquished her great creeper 
parure!984 and, with the nine kotis (it fetched)1985, she had 
constructed on a piece of ground one karisal086 in extent a 
palace adorned with one thousand chambers, viz. with five 
hundred cells!087 on its upper storey and five hundred {cells}!088 
on its lower storey, to act as a residence for the Lord and the 
order of monks, for which reason *At Migara's Mother's Palace" 
was said. 

Some interest or other (kocid eva attho): some business or other. 
King : ravine=rajini (alternative grammatical form). Subject to 
(patibaddho): contingent upon!089, Utensils of the type that are 
such as to be studded with gems and pearls and so on had been 
despatched from Visakha’s relatives’ family to her as a present; 
[159] when these reached the city gates, the taxmen there, in 
collecting their tax, rather than collecting what was appropriate 
thereto, collected more than they should. When she heard of 
this, Visakhà, desiring to make that matter known to the king, 
wentto the king’s dwelling with aretinue as was befitting. At that 
moment, the king had gone into the private quarters 
accompanied by queen Mallika. Failing to get an opportunity, 
Visakhà let the mealtime go by thinking “Now T'll get one; now 
I'll get one”!0%, and then departed, having gone without food. 
Even though she went so for two or three days, she still failed to 
get an opportunity. Hence, it is said of the king that he “did not 
carry out things as had been intended” on account of his not 
creating an opportunity!1 for a judgement on the matter, even 
though he had not had this made known to him. Herein: 

As had been intended (yathadhippayam): in conformity with 
(her) intention. Did not carry out (na fireti): did not bring to 
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conclusion. For it had been the intention of that great female - 
layfollower1092, after she had given to the king solely that tax 
appertaining to the king!095, to have the rest handed over. This 
did not get carried out by the king1094 solely on account of the 
fact of his not having seen her. Well, now (handa)is a particle in 
the sense of resignation. By day, in the daytime : 
divadivassa=divasassa diva (resolution of compound in alternative 
grammatical form), meaning at the time of midday. It was in 
indicating this fact, viz. that "In going by day, in the daytime1095, 
for two or three days, to the gates of the king's dwelling on 
account of some task or other, I approached to no purpose 
whatsoever, on account of the fact that that interest did not see 
conclusion; whereas this same approaching where the Lord is 
concerned will be to some purpose, on account of its being the 
cause of acquisition of that which is unsurpassable where sights 
and so forth are concerned!096 —so is it, Lord, that am I come to 
this place at this time" that the great female layfollower said "In 
this case, Lord, (some interest or other) of mine” and so on. 

This matter (etam attham): fathoming this matter reckoned as 
her intention failing to succeed!097 on account of its being 
contingent upon another. This Udana (imam udanam): gave rise 
to this Udana completely elucidating the perils and advantages 
with respect to those modes of life!8 in which one is subjugated 
to another and in which one is not subjugated to another. 
Herein: 

All under the sway of another is dukkha (sabbam paravasam 
dukkham): whatever business, that is in one’s interest, is under 
the sway of another, is contingent upon another, is, on account 
of one’s own inability to accomplish what one wants1099, dukkha, 
meaning one bringing dukkha. Allauthonty bliss (sabbam issanyam 
sukham): authority is twofold: mundane and supermundane. 
Herein, the mundane is both the authority of kings and so forth 
and also the authority of mind that comes into being through 
the mundane jhanas and abhinnas; the supermundane is the 
authority that is cessation attributable to attainment of the paths 
and their fruitions!100. With regard to these, that authority | 
where humans are concerned that finds culmination in the state 
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of the cakkavatti, and that authority, on the part of Sakka and so 
on, consisting of sovereignty over this and that body of devas!101.— 
both of these, even though blissful on account of their having 
the attribute of bliss, given the accomplishment of whatever is 
wished for as a result of the majesty of their karma, are 
nonetheless, given the fact of dukkha-in-change!!02, simply 
dukkha in every way. Likewise [160] the authority of mind that 
comes into being!!03 through the mundane jhànas, on account 
of the fact that it ultimately proves to be impermanenti!04; 
whereas the authority that is cessation is alone said to be 
absolute bliss, on account of its own nature being that of being 
irreversible due to itsinability to beshaken by worldly dhammas. 
In this connection, it was, moreover, with reference to that 
mental bliss that one gains in the absence, under any 
circumstance whatsoever, of subjugation to another, that the 
Teacher said, "All authority bliss". 

When in common they come to grief (sadhàrane viharinanti): this 
reveals the meaning ofthe phrase "All under the sway of another 
is dukkha". And this is the meaning in this connection—when 
there is business in common (with others) that has to be 
finalised, these beings come to grief, meet with distress, become 
disspirited!105, through its failing to be accomplished!196 as had 
been intended asa result of its subjugation to another. Why? For 
yokes are hard to transcend (yoga hi duratikkama): the implication is 
that since the yoke of sense-desires, the yoke of becoming, the 
yoke of views, and the yoke of ignorance, developed from time 
without beginning, are hard to transcend, on account of the 
impossibility, on the part of those by whom the ingredients of 
that which is skilled have not been heaped up, to abandon 
(same)—and as regards which, the yoke of views is that to be 
transcended by the first path, the yoke of sense-desires!107 that 
by the third path, the rest that by the topmost path: hence these 
yokes are hard to transcend on account of the the fact that the 
ariyan paths are themselves hard to attain—therefore, it is on 
account of the lack of such gains as were wished for1108 owing to 
these yokes of sense-desires and so on that beings come to grief; 
whereas when there be authority of mind and the authority that 
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is cessation, neither of which (occurs) in common (with others), 
there is at no time any generation of distress. 

Or alternatively, all under the sway of another is dukkha (sabbam 
paravasam dukkham): all that which is reckoned as a mode of life 
in which one is subject to some other110? is dukkha, on account 
of its own nature being that of impermanence, for "That which 
is impermanent is dukkha" (S ii 53) is said. All authority (sabbam 
issariyam): all that!110 which111! admits of classification into that 
which is with remnant of substrate and so on, which is the 
escape!!12 from all that is formed, (that is to say) nibbàna that 
has acquired the name of "authority" on account of its being the 
place of (the Buddhas’) authority1115, is bliss, for “Nibbana is the 
highest bliss" (M i 508) is said. When in common with others 
(sadharane): when dukkha and bliss are so arrayed!!!4, these 
beings, having becomeimmersedin the performance of dukkha 
that is common to many, come to grief. Why ?1115 For yokes are 
hard to transcend (yoga hi duratikkama): the implication is that 
since these yokes of sense-desires and so on which constitute, 
under all circumstances, the root-cause of (such) immersion, 
are hard to transcend1116, therefore, you, too, Visakha, having 
wished for some interest contingent upon another, upon not 
obtaining (same), have come to grief. 

The exposition of the ninth sutta is concluded. 


810. Bhaddiya, Son of Kaligodha 
[161] Inthe tenth: at Anupiyà (Anupiyayam): at the city so named. 
In the Mango Grove (Ambavane): there was a mango grove not far 
from that city belonging to the Malla kings, the vihàra that had 
been constructed therein for the Lord by the Malla kings being 
spoken of simply as “the Mango Grove". It was therein!!!? that 
the Lord was staying, making Anupiya the village (forming his 
place) of pasture, for which reason “Was staying at Anupiya!!18, 
in the Mango Grove" was said. Bhaddiya (Bhaddtyo) was the name 
of that elder. Son of Kaligodhà (Kaligodhàáyall9 putto): the Sakyan 
lady!120, queen of the Sakyan king!!21, known as!1?? Kaligodha, 
who was an ariyasavaka, one to whom fruition had come, one by . 
whom the Teaching had been understood!!?5; this was this 
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one's11?4 son. His method of going forth is the same as that . 
handed down in the Khandhaka!!?5, 

Having gone forth, he established vipassanà and not long 
afterwards became one possessing the six abhinnas!!?6; he 
also11?7 proceeded by taking upon himself the thirteen limbs of 
asceticism!!?8, And he was a member of the eighty savakas, 
having been accorded chief place with respect to being of a 
family of high standing!129 by the Lord, viz. "This one is chief, 
monks, of my savaka monks who are of a family of high standing, 
that is to say, Bhaddiya, son of Kaligodha” (Ai 23). Gone to some 
empty place (surinagaragato): except for the forest and the root of 
a tree!190, that are spoken of as follows!131, viz. “Except for 
village and a village's environs, what remains is forest" (Vin iii 
46), any other dwelling-place that is good form for one gone 
forth, such as a mountain or a cave and so on, is what is implied 
in this case by sunnagaram (some empty place), on account of 
the absence of crowds of folk; or alternatively whatsoever place 
that is remote!!32 on account of the absence of sounds that are 
thorns to jhana!135 is to be understood as suñńñāgāram (some 
empty place)—entered upon that empty place. Constantly 
(abhikkhanam): repeatedly!!34. Would give rise to this Udàna 
(udànam udànesi1135): since that venerable one, when entered 
upon the day’s rest or when entered upon the night's sojourn in 
the forest, would, for the most part, spend the time in the bliss 
of fruition-attainment and the bliss of cessation, it was therefore 
with reference to that bliss that he, horrified at the bliss of 
kingship, together with its fears and its fevers, previously 
experienced by him himself, would exclaim his exclamation of 
joy!136 that had its origination in knowledge concomitant!137 
with euphoria, viz. “Ah ! what bliss! Ah ! what bliss !”. Upon 
hearing this, this occurred to them (sutvána tesam etad ahosi): upon 
hearing this Udàna as that venerable one was giving rise (to 
same), viz. "Ah! what bliss! Ah! what bliss!", this reflection, viz. 
“Without doubt this one!!38 leads the Brahmacariya without 
finding delight (therein)", so arose to that good many monks. 
For those monks!139, being puthujjanas, deemed (things) thus - 
not knowing the Udàna of that venerable one to be with 
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reference to the bliss of separation!!49, [162] for which reason 
“Without doubt" and so on was said. Herein: 

Without doubt (nissamsayam): undoubtedly!!41, meaning 
certainly. Some say that the (canonical) Pali is yam so pubbe 
agāriyabhūto samàno (since he, when previously a layman), and 
then comment on the meaning by way of (stating that) anubhavi 
(experienced) forms the rest of the words!142, others reading 
yam sa—but yam 'sa pubbe agüriyabhütassais the (canonical) Pali. 
Herein: 

Since... was his: yam 'sa-yam assa (resolution of compound); 
for there is, by way of sandhi, elision of the syllables a and sa, as 
in evam 'sa te (M i 101145) and puppham 'sà uppajj1** and so on. 
This is its meaning—since the bliss of kingship experienced was 
his, the venerable Bhaddiya's, when, previous to his going forth, 
he was a layman, one stationed in the home. {tis in recollecting 
this thai he (sotamanussaramàno): itis in recollecting (anussaranto, 
alternative grammatical form) this bliss now as a result of being 
fed up that he. Those monks said this to the Lord (te bhikkhü 
Bhagavantam etad avocum): that good many monks, being those 
whose make-up was that of being, in their own nature, 
merciful!145, said this to the Lord with the intention of helping 
him, not by way of finding fault. A certain (annataram): some 
monk unspecified by way of name and gotra. Summoned 
(4manies1): ordered, desiring to draw (Bhaddiya's attainment) 
to the attention of those monks. So be it (evam) is with respect to 
acceptance ofa statement!146, meaning alright!147, The next!148 
evam (it is so) is by way of acknowledgement—he acknowledges 
that Udana as his own saying “It is so, it is just like that”, (in that 
things are) in accordance with the way those monks say (they 
are), viz. that he constantly!!4? gives rise to this Udana: “Ah ! 
what bliss ! Ah ! what bliss !". But in (perceiving) what... Bhaddiya, 
do you (kim pana tvam Bhaddtya): why does the Lord ask ? Can it 
be that he does not know!159 his mind ? It is not (a case of) his 
not knowing, for which very reason, moreover, he asks, causing 
him to speak!151 of the matter so as to draw it to the attention of 
those monks. For this and so on is said: "Tathàgatas, though | 
knowing, ask, though knowing, do not ask"1152, — Overriding 
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interest (atthavasam): reason. The private quarters (antepure): the | 


inner section of the king's household that forms the meeting- 
place!155 with the women’s quarters, wherein the king carrieson 
(such activities as) bathing, eating and sleeping and so on. The 
guard (was) well and thoroughly appointed (rakkhà susamvihità): the 
ward was well (sutthu) and on all sides (samantato) appointed 
(vthita)1155 by way of men commissioned with (providing) 
guard (arakkha)1155. Outside the private quarters well and thoroughly 
appointed (bahi f3156 antepure): in (that part of) the king's 
household, such as the place for considering lawsuits!157 and so 
on, that is outside the private quarters. Being so guarded, warded 
(evam rakkhito gopito santo): being (samüno, alternative 
grammatical form) so guarded, warded, for the sake!158 of 
freedom from fear, for the sake of moving about in comfort!159, 
on my part alone, by a guard, shield and ward!! that was well 
and thoroughly appointed by way of countless hundreds (of 
such men), both inside and outside, in the king’s household, 
the royal seat, and at countless places in the regions of the 
kingdom!161, The terms bhitoll62 (fearful) and so on are 
synonymous with one another. [163] Or alternatively fearful 
(bhito): fearing other kings. Anxious (ubbiggo): anxious, trembling, 
on account of fear and anxiety arising as a result of a natural 
disturbance!!63 in his own kingdom!164, Suspicious (ussanki): 
one with his head (tilted) upwards (uwddhamukham!16) suspecting 
(sankamano) (everything) by way of mistrust (entertained) 
under all circumstances, owing to the dictum that a king!166 
ought indeed to be at all times mistrustful, and as a result of 
circumspection (parisankaya) as regards the grounds for this 
and that duty and task. Terrified (utràst): terrified by way of a 
terror (tdsena), capable of giving rise (uppàdana) to bodily 
tremors!167, arisen (uppannena)1168 at the thought that there 
might at times be that to my detriment quite unknowingly even 
from those living in my presence!169, They also read utrastol170, 
Dwelled: vihasim=vihanm (alternative grammaticalform) having 
become as such. Now: etarahi=idani (synonyms); onwards from 
the time of going forth. Alone (eko): without a companion; in this 
way he indicates his physical aloofness!!71, The meaning of the 
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terms unfearful (abhito) and so on is to be understood as the - 


converse of that already stated. The fact of his being unfearful 
and so onl7?? is due solely to the absence of property whose 
attribute is that of fear and so forth and of the defilement!173 
that is attributable thereto; in this way he indicates his mental 
separation. Unconcerned!174 (appossukko): without concern where 
ward of body is concerned. Unruffled (bannalomo): one with non- 
bristling hairs due to the absence of stupefaction that gives rise 
to horripilation. By means of this pair of terms, moreover, he 
indicates hisindependent existence. Living off that given by others 
(paradattavuttol175): living (vattamano) by way of robe and so on 
given by others!!76; in this way he indicates, by opening with an 
elucidation of a complete absence of bonds!!77, that he is rid of 
the root-cause offear without remainder!178, With a heart as that 
of a deer (migabhütena cetasa): with a mind (cittena) become like 
that of a deer!!79 on account of the fact that he dwells without 
mistrust. For the deer residing in the forest that is beyond the 
ways of men!!80 stands, sits, and lies down without mistrust!181 
and then goes on its way in whatever way it desires, moving about 
unobstructed!182; he indicates that he, too, so dwells. For this 
was said by a Paccekabuddha: 


“Just as, in the forest, the unsnared deer goes, wherever it 
wishes!183, in search of pasture, the intelligent!184 man, having 
regard for his independence, should wander alone resembling 
a rhinocerous horn" (Sn 39). 


It was (in perceiving) this overriding interest, Lord, that I (imam185 kho 
aham bhante atthavasam): Lord1186, it was in perceiving this very 
reason, Lord, that is to say, this utmost bliss of separation, this 
bliss of fruition-attainment, that is now mine, that I gave rise to 
this Udana: “Ah ! what bliss! Ah ! what bliss !". 

This matter (etam attham): [164] fathoming in all its modes 
this matter reckoned as the elder Bhaddiya's bliss of separation 
that transcends the scope of the puthujjana!!8, This Udana 
(imam udànam) gave risell88 to this Udana elucidating the 
majesty of the departure of fear and grief together with their 
rootcause. Herein: 
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He for whom angers exist not within (yass’ antarato na santi kopā): 
the!189 ariyapuggala for whom lust and so forth, that are 
irritations!190 of mind on account of their bringing about the 
mind's soiling!1?!, which same are those hatreds and angers, 
admitting of countless divisions, out of that division of those that 
are reasonable!192, such as the bases of resentment and so on, 
exist not within, inside, in his own heart, are notfound (therein), 
on account of the fact of their having been abandoned by means 
of the path!193, For1194 although this word antaral195 is seen with 
respect to cause, as in “You and me—what’s involved here (kim 
aniaram) ?” (Si201) and soon; with respect to the middle, as in 
“In the season of snowfall forming the intervening octad 
(antaratthake)” (Ud 6; Mi 79) and so forth; with respect to a gap, 
as in "Between (antarà) Jeta’s Grove and Savatthi” (Ud 111196) 
and so on; (and) with respect to the heart, as in “The fear born 
within (antarato)” (A iv 96; It 83) and so forth!!97, it is, in this 
case, however, to be regarded as being solely with respect to the 
heart, for which reason, “Within!198, in his own heart” was 
said1199, And who has proceeded past the multifold state of becoming 
and non-becoming (iti bhavabhavatan ca vitivatto): since1200 bhava 
(becoming) can be success, abhava (non-becoming)12?! failure, 
likewise bhavaincrease, abhavadecrease, or alternatively (since) 
bhava can be eternal, non-becoming annihilation, or bhava 
meritorious, abhava evil, or bhava a happy destiny, abhava a 
miserable destiny, or bhava small, non-becoming greati202, 
therefore it is that which!?03 is iti (multifold), that admits of 
countless differences!204, by way of becomings in the rebirth- 
process!205 that are (considered) success, failure, increase, 
decrease, eternal, annihilation, meritorious, evil,a happy destiny, 
a miserable destiny, small, great, that is spoken of as “the state 
of becoming and non-becoming”—and who has proceeded 
past, has transcended, the multifold state of becoming and non- 
becoming by this and that method, as is appropriate!206, by way 
of the four ariyan!207 paths. The classification is to be altered1208 
in accordance with the overriding interest (at the time). Him, 
with fear departed (tam vigatabhayam): him, one in whom the ásavas 
have been destroyed, endowed!209 with the aforementioned 
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qualities of such a form, with fear departed through the departure, 
on account of the absence of anger in his heart and on account 
of the complete transcendence!2! of multifold becoming and 
non-becoming, of the root-cause of fear, blissful by way of the 
bliss of separation and!2!! the bliss associated with the topmost 
fruition!?!?, grief-free on account of that same fact of being with 
fear departed, the devas do not experience the seeing of, with the 
exception of those by whom the path has been attained, all who 
are devas byway of arising!?15, though striving, do not experience, 
do not achieve, are not capable of, the seeing of, seeing!214, by 
way of seeing of the workings of his mind!215, let alone humans. 
For sekhas!?16, too, like puthujjanas, do not know the mind- 
process of the arahant. 

The exposition of the tenth sutta is concluded. 

The!217 exposition ofthe Mucalindachapteris accomplished. 
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Notes 


1 On what follows, cp Vin-a 958f. 

2 According to PED, the tree Nauclea cadamba, a species of 
Asoka tree, but according to SED, either the fruit and flower of 
same or Ixora Bandhucca or a species of A$oka. Cp] i 13 (verse 
61) = Bv ii 51, Jayawickrama (The Story of Gotama Buddha, 17 
n 27) also identifying this as the Kadamba tree or Nauclea 
cadamba. 

5 According to PED, Barringtonia acutangula; cp Vv-a 134. 

4 Literally, Lord of Mucalas (« mucala * inda). 

5 Vanajetthakataya; cp vanapatijetthake (the eldest forest-lord) 
at Ud-a 67 above. 

6 Tradition has it that this episode occurred during the sixth 
week following the Buddha's enlightenment. Since the 
enlightenment occurred on the full moon night of (i.e. the last 
day of) Vesakhà (April/May), this incident must have occurred 
in the middle of Asalhi and thus two weeks before the onset of 
the rains; see next. 

7 Cp Vv-a 307 on Vv VII 5 6—summer is officially over on the day 
before the full moon of Ásàlhi when the rains set in. 

8 Gabbha, or interior, womb etc. Perhaps the entire area 
bordered by the outermost mountain chain, on which cp PS 147 
n 132. 

9 Vutthikà; PED sv wrongly states that this only occurs in the 
compound dubbutthika, time of drought, lack of rain. 

10 Duddini; Vin-asitavátaduddini, one of cold wind, poor daylight. 
1 Missing in Vin and all editions of Ud. 

12 Such is the reading at Vin i 3. 

15 Reading ca with Ce Be Se for text's hi. 

14 Vasagaram; according to PED sv, a bedroom. 

15 Reading vattati with Ce Be Se for text's vattati. 

16 Attabhavam. 

17 Vin-a 958. Text Ce Se record a vl of Andhakatthakathayam, 
which would instead denote an ancient Vinaya commentary 
attributed by some to the Andhaka school of South India; cp 
Ency Buddhism i 606f and ii 337ff. 
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18Bhandàgaragabbhappamánam; DPPN i 638f takes this as “the 
space provided by the Naga’s coils was as large as the floor-space 
ofthe Lohapasada". The latter “wasa building atAnuradhapura, 
forming the uposatha-hall of the Mahàvihàra...a nine-storeyed 
building, one hundred cubits square and high, with one hundred 
rooms on each storey... The building was roofed with copper 
plates, hence its name. The nine storeys were occupied by 
monks, according to their various attainments, the last four 
storeys being reserved for arahants" (DPPN ii 795). 
19 Untraced; according to Be, "A ii 90 (Be)". 
20 Reading hetthàlohapasádappamànam with Be (Ce Se hettha 
lohapasádappamánam) for text's hettha Lohapasada- 
ppamanam. 
21 Walking, standing, sitting and lying down. 
22 Reading tassa tathà karitva thanakaranaparidipanam with Be 
Vin-a (Se tassa tathà karitva thánakaranaparidipanam) for text's 
_ Ce tassa thanakaranaparidipanam. 

23 Reading damsadisamphasso with Ce Be Se Vin-a for text's 
dhamsadisamphasso va. 
24 Since it was the tail-end of the hot season. 
25 Reading tam pi with Ce Be Se; text omits. Vin-a reads tam pi 
nam, which is perhaps to be preferred. 
26 Reading keci pan’ ettha vadanti with Ce Be Se for text’s keci 
vadanti pan’ ettha. 
27 It is unclear to which source this refers. 
28 Reading karitva atthasi ti with Ce Be Se for text’s kari ti. 
29Reading ubbiddham with Ce Be Se Vin-a for text’s ucchinnam; 
cp MA ii 377; It-a i 90 for similar. PED has no entry for 
ubbiddham. 
30 Düribhütam; presumably the idea is that the sky (or air) was 
'near' when the storm-cloud was present, but that this went back 
to its remote state when this disappeared. 
31 Reading natvà with Ce Be Se for text's natva. 
32 Kumara; Be kumàraka. Defined at Ud-a 109 and 294 below. 
33 Cp Ud-a 231 below for the three types of separation; also Ud-a 
251 for the bliss of separation. 
34 Cp D iii 229. 
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35 Reading ca with Ce Be Se Vin-a for text's và. 

36 Reading avihimsanabhàvo sukho with Ce Be Se Vin-a for text's 
avihimsa-bhavo va. 

37 Reading vigataragata with Ce Be Se for text's (Vin-a vl) 
vitaragata, Vin-a viragata. 

38 Reading vigataragata with Be for text's vitaragata, Ce Se Vin-a 
viragata; the reading here clearly has to be the same as thatin the 
preceding sentence. 

39 Reading pana with Ce Be Se Vin-a; text omits. 

40 Ce Be Se read desanaya kütam for text’s desanakütam; cp Vv-a 
243 for similar. At Ud-a 216 below, we find instead: imam maha- 
udànam...kütam gahetva. 

41 On what follows, cp DA 42f. 

42 Reading pana with Be Se; text Se omit. 

43 Reading veditabbà with Ce Be Se for text’s veditabbo. 

44 Reading sa with Ce Be Se; text omits. 

45 Reading sannipatanavasena with Ce Be for text’s Se 
sannipatitavasena. 

46 Reading vuccati with Ce Be Se for text’s hoti. 

47 Reading sutthu samma ca with Ce Be Se for text’s sutthu 
sammasaman ca. 

48 This would seem to be a deliberate pun based on these two 
meanings of ajjhasaya. 

49 On what follows, cp DA 49, MA ii 169. The term antarakatha 
is also explained in four further ways at (1) DA 368 = MA iii 226; 
(2) MA iii 431; (3) SA iii 91; and (4) AA ii 268. Some of the 
commentarial references given by CPD sv antarakatha would 
seem spurious. Sv-pti 70 on DA 49 adds the following: Anna ti 
antarasaddassa attham aha. Annatthe hi ayam antarasaddo, 
bhummantaram samayantaran ti ādīsu viya. Antara tivavemajjhe 
tiattho. Itisrather difficult to sustain these various interpretations 
in translation. In general, “incidental” might seem better than 
“unrelated”. 

50 Or (at some time) other than; perhaps this is the alternative 
sense of vemajjhe alluded to, but not elaborated upon, by Sv-pt 
(quoted in the preceding note). Cp also Ud-a 109f below. 

51 This is a somewhat curious explanation if, as Ud states, such 
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talk had arisen to them upon congregating after their almsround 
following their midday meal, since one would suppose the 
midday exhortation would be delivered after they had so 
assembled. 
52 Reading samanasamácárass' eva with Ce Be Se for text's 
savanasamacarass’ eva. 
53 Aorist and past participle respectively. 
54 Niddhàrane; not listed by PED but cp Childers sv. 
55 Reading pavisana-aya? here and below with Be Se for text's 
pavisana-aya^, Ce pavisana-aya®...pavisana-aya°. 
56 Reading mani? with Ce Be Se for text's man??; it is worth 
noting that it is now wealth (dhanam) that is being contrasted 
with stores (kosa), whereas previously the comparison was 
between possessions (bhoga) and stores (kosa). 
57 Marakato; so Hindu World i 386, sv ‘Gems’. 
58 Reading kakketano with Ce Be Se for text’s kakkatano; cp VS 
. 167 n 32. 

59 Ce Se read phulako, Be pulako, for text's phulako; cp VS 167 
n 32. 
60 Cp VS 167 n 38. 
61 Reading jotiraso with Be Se for text's Ce jotirango; this, and 
the next two gems, also appear at Vv-a 111, on which see also VS 
167 n 34, 35. 
62 Usually the white waterlily, Nymphaea lotus, though according 
to SED, sv saugandhika, this also denotes a ruby. 
63 This usually denotes the conch-shell. 
64 Anjana-root; anjana usually denotes collyrium applied to the 
eyelashes to darken them. 
65 Reading rajapatto with Be for text's Ce Se rájávatto; not listed 
by Childers or PED, but cp SED sv. 
66 Reading amatamsako with Be Se (Ce amatamsuko) for text’s 
amatabbaka; cp VS 167 n 33. 
67 Ce reads brahmani for text’s Be Se brahmani; according to 
SED sw, brahm4ni and brahmani can both denote a kind of 
brass. Presumably not a female brahmin. 
68 So Be Se; text Ce mant. 
69 So Ce Se for text’s Be sáro. 
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70 Reading ?acchádana? with Ce Be Se for text's ^àcchadana?. 
71 Or grace or beauty; or sport, pastime, coquetry etc. 

72 Ce reads °papuranarattaceladini, Se ?*pavuranarattacelàdini, 
Be ?pàvuranagajadantasilàdini for text’s °pavuranaratta- 
dantavannavilasadini, which I follow. The list according to Ce 
and Se then becomes one of bed, clothing, cloak, and red cloth 
and so on, whilst according to Be one of bed, clothing, cloak, 
ivory and stone and so on. 

73 Or things lacking value, pheggu being the opposite of sara. 
74 Aquilaria Agallochum. 

75 Crocus Sativus. 

76Theshrub Tabernaemontana Coronaria and a fragrant powder 
derived therefrom. 

77 A curious classification, since saffron, for instance, comes 
from the crocus; but then Dhammapala states elsewhere (Vv-a 
162; cp also VS 247n 87) that palmyras and coconut trees are 
species of herbage. 

78 Cp the discussion at B Disc i 83 n 4; also Miln 106. 

79 Phaseolus Mungo. 

80 Phaseolus Indica. 

81 Reading sangayhati with Ce Be Se for text's sangayha ti. 

82 That is, in the above phrase of “gems, valuables, vanities and 
shrubs and so on". 

85 Which could have equally have been rendered "starting with ". 
94 Nipphanna; cp P Contr 395. 

85 Cp DA 250 on these three powers, where it is said that his link 
with the firstis provided by the Wheel Jewel of the cakkavatti, his 
link with the second by the Adviser Jewel, and his link with the 
third by the Elephant Jewel, Horse Jewel and Steward Jewel. 
86 The eight ways in which the monks speculated one king might 
be greater than the other. 

87 Vittüpakarana; defined at DA 295. 

88 Reading punnakammasampadà with Ce Be for text’s Ce 
punnasampada. 

89 Sáàmisampatti; this sense of samin is not listed by Childers or 
PED, but cp SED sv svàmin. 

90 Duggasampatti; this sense of duggais not listed by Childers or 
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PED, but cp SED sv durga. 

91 Be Se ranjeti. 

3? Sangaha; or favour (with the people). Cp D iii 152, A ii 32 
which give the others as affable speech, beneficial conduct and 
treating others as one would oneself. 

93 Cp DA 280. 

94 Text inserts và; Ce Be Se omit. 

95 According to Tibetan sources, Bimbisára's mother was called 
Bimbi (W. W. Rockhill, Life of the Buddha, Trubner, 1884, p 16, 
quoted Ency Buddhism, iii 116), when Bimbisara might be 
taken as ‘essence of Bimbi’. 

96 So Ce Be Se for text’s paccantam, neighbouring. The Sanskrit 
form of Pasenadi is Prasenajit and Dhammapila is here offering 
a quasi-etymology in terms of paccámittam (Skt pratyamitra)— 
or paccantam (Skt pratyanta) + parasenam + jinati, which is 
somewhat obscured by the Pali. 

97 Cp W-a 217 for similar. 

j 98 Reading vattam, here and below, with Ce Be Se for text’s 
vattam. 

99? Reading samutthitam with Ce Be Se for text’s samucitam. 
100 Reading uddissa with Ce Be Se for text's udissa. 

101 Normally, monks, nuns, male and female layfollowers. It is 
not at all clear why any laypeople should have been there, just 
as itisunlikely that the Buddha would have rebuked the monks 
in front of them. In all probability the passage is stock and 
should have been edited. 

10? Reading nisinnà with Ce Be Se; text omits. 

105 Ce Be Seread dhammasabhamandalam, the circular area of 
the Dhamma Hall, for text's dhammasabhamandapam, but the 
openingremarks at Ud-a 102 above would seem to argue against 
such a reading. 

104 Reading akàyacápallena caruvikkantagamano with Ce Be Se 
for text's akayappacalakacáravikkantagamano. Cp Vv-a 36 where 
caru is also used as a gloss on the elephant’s non-jolting style of 
movement; also Ud-a 414 below. 

105 Reading ekalokam with Ce Be Se for text's ekalokam. 

106 On what follows, cp VS 218 n 42 and 332 n 88. 
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107 All texts read Buddhalilaya here; however, at Vv-a 217 I 
adopted the reading of liJhaya, which I also propose adopting 
here. 

108 Reading vissajjentiyà with Ce Be Se for text’s vissajjantiyà. 
109 See VS 273 n 5 for details. 

110Pabhassaram; also at Ud-a 280. According to Ency. Buddhism 
ii 381, thisis a combination of the other five, though the reason 
for this interpretation is notstated. AtAi10, pabhassaramisthe 
original condition of the heart, before being marred by 
adventitious impediments, which would suggest that 
pabhassaram denotes the condition of the rays before being 
defracted into the other five colours, like light prior to its being 
passed through a prism, in other words the original state of 
purity of the raysin which the other colours are latently contained. 
Nanamoli renders the term in such contexts as “transparency” 
(Ppn 242) and “limpid” (Ppn 413). Cp also Ud-a 283f where this 
is predicated of a purified cloth. 

111 Cp DA 49 for similar. 

112 Reading tassa with Ce Be Se for text's tassa. 

113 Pavaranaya pavaresi; this sense is not listed by PED, but cp 
Childers sv pavarana. 

114 Reading bhavatha with Ce Be Se for text’s bhavetha. 

115 Ce Se read nitthapeyyatha (you should bring this to a 
conclusion) for text’s Be nitthapessami. 

116 Cp Ud-a 6 above; it is not clear that the explanation of Sv-pt 
is appropriate here. 

117 Cp Ud-a 174 below. 

118 So Ce Be Se and Ud for text’s pabbajitam. 

119 Kiriyaparamasanam; cp Ud-a 234, 299 below. 

120 Cp M i 463; S iii 93; It 89; Miln 32; etc. 

121 Cp Ud-a 241 below. 

122 Reading inattà with Ce Be Se for text's inattha. 

123 Reading jivitapakata with Ce Be (Se jivikapakatà) for text’s 
na bhayatthà na ajivikapakata. Woodward wrongly punctuates 
the vl of jivit apakata as jivita-pakata—cp the note on iccha- 
pakatassa at Ud-a 227 below. 

124 Tiracchanakatham; explained at DA 89 as aniyànikattà 
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saggamokkhamagganam tiracchabhütà kathi ti tiracchanakatha - 


(talk horizontally traversing the paths to heaven and release on 
account of its non-exiting nature). 
125 Reading patirüpam with Ce Se (Be patirüpam); text omits. 
126Reading pavattinivatti? with Ce Be Se for text’s nivattipavatti°; 
cp Ud-a 4 above. 
127 Talk on wanting little, contentment, seclusion, non- 
association, initiation of energy, morality, concentration, insight, 
liberation, and knowledge and vision of liberation—in detail at 
Ud-a 227ff below. 
128 Reading ekantahitavahatta with Ce Be Se for text's 
ekantahitavahata. 
129 Reading °bhavanabhitam with Ce Be Se for text's 
*bhavanabhavanabhitam. 
130 Reading vacisankharap® for with Ce Be Se for text's 
vacisankhara®; cp M i 301, Vism 531 and Ud-a 196 below. 

131 Reading vivekatthakaya with Ce Be Se for text's vüpakatthà. 
| 132 Sunnàgare; defined at Ud-a 161 below. 
153 Reading cittavivekassa paribrühanattham with Be for text's 
cittavivekapatibrühanattham, Ce Se  cittavivekassa 
patibrühanattham. It is not clear what could be meant by 
patibrühana, for which neither Childers nor PED has any entry, 
just as SED has no entry for prati * brh. 
134 Reading pavattetabbà with Ce Be Se for text's pavattabba. 
135 Cp Ud-a 225 below. 
136 Abyabadhanattham; or harm, injure, etc. But abadha occurs 
in the context of being afflicted with an illness, and it could here 
mean to infect (someone with sense-desires as a result of 
temporal talk). 
137 Reading niyojeti with Ce Se Be for text’s niyyojeti. 
138 Cp Ud-a 17 above on this and the next category. 
159 Dutiyena; so all texts, when we might have expected 
pacchimena. 
140 Reading uppadaya with Ce Be Se M A for text's uppadaya. 
141 Parato ghoso; parato might here be taken as “from the 
beyond” or “from another (person) "—hence “elsewhere” which 
is designed to cover both possibilities. See my Divine Revelation 
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in Pali Buddhism, London and Colombo, 1986, pp 50ff, for a 
discussion. 

142 Reading dve'me bhikkhave hetü dve paccaya sammaditthiya 
uppadaya: parato ca ghoso paccattan ca yoniso manasikaro with 
Ce Be Se for text's dve 'me bhikkhave [hetu dve] paccaya 
sammaditthiya uppadaya. [Katame dve?] parato ca ghoso 
[paccattam] yoniso ca manasikaro. Neither reading is, however, 
exactly that of the present PTS editions of M or A. 

145 Cp M iii 71ff for these two types of REN view. 

144 Atthayojana; Be yojana. 

145 Santatarà; or more calm. 

146 Cp note at Ud-a 23 above. 

147] here follow the first interpretation given at MA ii 408; MLS 
i 391 and GS i 207 render differently. 

148 Not “D ii 38” as stated by Woodward. 

149 Reading sattaloke okásaloke ca veditabbo with Ce Be Se for 
text's sattaloko okàsaloko ca veditabba. 

150 Reading avicito patthaya upari brahmalokato hetth4 with Be 
for text's Ce Be avicito patthaya rüpibrahmalokato hettha. The 
Brahmaloka transcends the sphere of sense-desires. 

151 Cp note at Ud-a 26 above. 

152 Usually rendered as “bliss” in such contexts. 

153 Masculine plural for neuter plural. 

154 Miss Horner translates this very differently— Some read this 
taking both as happiness through recluseship. But this must be 
because of a very worthless reading of theirs" (JPTS IX 1981 
p 93). It may be noted in passing that the expression keci 
pathanti (some read) here must be taken to mean some (texts) 
read, thus casting some doubt as to whether keci ever in such 
cases refers to persons. 

155So Be for text's Ce Se kalam n’ àgghanti; in other words, the 
singular etam requires that the verse's plural verb (n' àgghanti) 
be transposed into the singular (n' agghati). 

156 Reading püranim with Be (Ce Se pürani) for text's pürani; 
this sense of pürana is not listed by PED, but cp Childers sv. Cp 
Ud-a 246 below for similar. 

157 Presumably elevenfold by way of the four continents, the 
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world of the nagas and so on and the six devalokas belonging to 
the sphere of sense-desires. 

158 Reading chabbidham kamasukham with Ce Be Se for text's 
chabbidakamasaggasukham. 

159 Cp notes at Ud-a 26, 73 above. 

160 Solasabhagagune; this sense of guna is not listed by Childers 
or PED, but cp SED sv. A fraction (kala) is usually understood 
to be a sixteenth (cp SED sv); hence, a sixteenth (solasim) 
fraction (kalam) is one sixteenth of whatis already one sixteenth. 
Cp Ud-a 172 below for similar; also It-a i 89 (tam solasmim 
solasakotthàse katva tato ekam puna solasakotthàse katva tattha 
yo ekakotthaso), Vv-a 103f (phalam solasabhagam katvā tato 
ekam bhagam puna solasabhagam katvà gahitabhaga- 
sankhatam solasim kalam), and Dhp-a ii 63 (tam solasakotthàse 
katvà tato ekekam puna solasasolasakotthàse katvà tato ekassa 
kotthasassa). SA i 314 seems instead to understand this concept 
as division into sixteen parts sixteen times over (tam ekam 
padavitiharam solasabhage katva tato eko kottháso puna 
solasadhà tato pi eko solasadhà ti evam solasavare solasadha 
bhinnassa eko kotthàso solasi kala nama). 

161 Dhp-a ii 191f explains sole rule over the earth as the rule of 
a cakkavatti, going to heaven as attaining the twenty-sixfold 
heaven, and all the worlds as the whole world together with its 
nagas, supannas and vemanikapetas, adding that the sotapanna 
is better off since, unlike such rulers, he is freed from hell and 
so on and not subject to more than seven further becomings. 
These sentiments no doubt influenced Dhammapila in his 
choice of the subsequent quotation. 

162 The Nandana Grove is a pleasure park in the world of the 
Thirty-three which, contra Woodward (KS v 296 n 3), is not “the 
lowest ofthe Devalokas” but second lowest, the lowest being that 
of the the Four Great Kings, as stated above. 

163 Reading samangibhiito with Ce Be Se for text'ssamangübhito. 
164 Reading panicahi with Ce Be Se for text’s pancehi. 

165 Reading dhammehi asamannágato with Be S for text’s Ce Se 
dhammehi samannagato. KS v 296 n 4 advocates adoption of 
the latter reading, equating these four things with the four 


Zum wer 


864 The Udina Commentary 


continents, but this is quite wrong, since the concluding 
paragraph in S clearly contrasts possession of these four things 
with that of the four continents. SA is silent. 

166 Reading dhareti with Ce Be Se S for text's dhareti. 

167 Reading araham with Ce Be Se S; text omits. 

168 Reading Sanghe with Ce Be Se S for text's Dhamme. 

16? Reading akhandehi with Ce Be Se S for text's akkhandhehi. 
170 Reading lokiyasukham with Ce Be Se for text's lokiyasukhassa. 
171 Reading sa-uttaram with Ce Be for text's Se uttaram. 

172 On what follows, cp, in addition to Ud-a 164 below, DA 34f, 
AA iii 75f, Sn-a 20, Ita ii 95 and Sv-pt i 61f; (the reference to 
"Khp-a 20" at It-a ii 95 is no doubt in error for Sn-a 20). Text 
inserts, in parentheses, the statementfound at DA 34 - AA iii 75, 
viz. karanakhanacittavemajjhavivaradisu vattati, but Ce Be Se 
omit. 

173 Cp CPD sv antara? B 3, where such meanings as the real state 
of a case, secret, mystery, are listed. It seems to mean what is 
going on behind the scenes. 

174 Text Ce insert ca after each quotation; Be Se omit. 

175 Citte; Sv-pt hadaye. 

176 Not “A v 157" as stated at Ud-a 110 and AA iii 76. 

177 The hot water spa of the Tapodà Park (mentioned at Vin iii 
159; Si 8; Av 196) can probably be identified with the presentday 
Brahmakund at Rajagaha. Hindus believe this to be fed by a 
river that has its source at a hill near Gayà (cp mention of 
Gayasisa at Ud I 9), now known as Brahmayoni, from which it 
travels underground to feed the hot water spas of the 
Brahmakund—cp how, at SA i 38, it is similarly said to flow 
under the Vebhàra hill at Rajagaha. The reference, at GS v 135, 
n 2 to Ud-a 72 should no doubt be corrected to read “Ud-a 110". 
178 Reading bhikkhave with Be Vin; text Ce Se DA AA omit. 
179 According to Vin-a 512 and SA i 38, the two Great Iron 
Cauldron hells in the great peta-world that surrounded the city 
of Rajagaha. 

180 Reading antardsaddayogato with Ce Be Se for text's 
antarásaddena; cp DA AA, which read antarasaddena pana 
yuttatta here. 
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181 Text Se payunjanti; Ce Be payujjanti. 

182 Reading ekam eva with Ce Be Se DA AA for text's ekam. 
185 Reading chaàtajjhattam with Be for text's Ce Se 
chatajjhappattam; cp VS 449 n 3. 

184 Be Se read damsana?, Ce damsana? for text's dasana?, Dhp-a 
dasana?. 

185 Ce Be Se read  nibbattatthàne for text's 
nibbattanibbattatthane. 

186 Reading parattha sukham with Be for text’s Ce Se 
paramatthasukkham, happiness in its highest sense. Parattha is 
usually explained as paraloke, in the next world (e.g. Pv-a 60; 
Sn-a 478). 

187 Reading imam with Ce Be Se; text omits. 

188 On what follows, cp Dhp-a iii 51 which concludes with the 
statement that at the end of the teaching all five hundred youths 
became established in the sotapatti-fruit. 

189 So Ce Be Se for text's dandakena, with a small stick; neither 
f Childers nor PED has any entry for dandana, but SED sv states 
that it denotes beating, chastising or punishment, and possibly 
also a cane. 

190 Reading jati-adina with Ce Be Se for text's jati-Adi. 

191 Reading thapanavasena with Ce Be Se for text's 
kahapanavasena, by way of (ahundred ora thousand) kahapanas, 
the kahapana having been the unit of currency. Neither 
Childers nor PED has any entry for thapana; SED, sv sthapana, 
lists many meanings, though few if any seem appropriate here. 
192 Text inserts imàni; Ce Be Se omit. 

193 Reading pecca with Ce Be Se for text’s pacchà. 

194 Reading sampattavirati with Ce Be Se for text's 
sampannavirati; this forms one of three types of abstinence, the 
others being samádhanavirati, abstinence through undertaking, 
and samucchedavirati, abstinence through extirpation 
(otherwise spoken of as setughatavirati, abstinence through 
destruction of the bridge) which last pertains solely to the 
ariyasavaka—see DA 305, MA i 203f and Khp-a 142f for details. 
As noted at MR&I 154 n 87, this sense of sampatta is not listed 
by PED. 
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195 Reading avassam bhàvitaya tam sukham with Ce Be Se for 
text’s punnam avassam bhàvitam sukham. 

196 On what follows, cp MA i 87f. 

197 Reading tato with Ce Be Se for text's MA tato tato. 

198 Reading ?vatthayàna? with Ce Be Se for text's MA ?yánavattha?. 
199 Reading gàvutappamàne with Ce Be Se for text’s MA 
gavutappamanam; the gavuta denotes the distance that can be 
covered by a team of oxen in one day, and equals a quarter of a 
yojana, or the distance that can be covered by a team of horses 
in the same period. 

200 A village near Rajagaha. 

201 Ce Be Se read bhikkhusanghassa ti for text’s MA 
bhikkhusanghassa pi, perhaps since the passage, common also 
to MA, seemingly ends here, since MA goes on to quote the 
present sutta (Ud 12). But the common passage ends, in fact, 
with appameyyo ahosi (immeasurable) whereafter there is, 
however, no ti to mark same. 

202 Reading Buddhuppadena pana with Ce Be (Se 
Buddhuppadena) for text's Buddhuppade. 

203 Ce Be Se read khajjopanaka for text's khajjüpanaka; cp Ud-a 
356ff below. 

204 Issápakatà; I take this, with Buddhaghosa, as issà + apakatà, 
although CPD sv thinks this a wrong separation for issà + pakatà, 
envious by nature. The former is clearly the sense both here and 
at Ud-a 256 below—even those not envious by nature might 
have been carried away by envy under such circumstances. Cp 
also Ud-a 227 (icchapakatassa). 

205 Ce reads usüyà visikani, Be usüyà visuggaram, Se ussuya 
visükàni, for text’s usüyà vissutanam. Text records a number of 
other vll, whilst Ce also records a vl of pamukhe, although 
something has apparently gone wrong here, since its previous vl 
of ussuyavissutanam (obviously applicable here) is appended to 
supported in this to some extent by CPD, sv uggirati, which 
prints the whole as a compound, viz. usiiy4-vissutanam. Visüka 
is a word of uncertain meaning, recurring at Di 5, 6; Ai 212, ii 
209; S v 470; and explained at DA 77 = AA ii 327 = SA iii 304, 
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Khp-a 36 and Sv-pț i 158. It is taken by Rhys Davids as "show" 
(Dial i 5) and “visiting show” (Dial i 7), by Woodward as 
“exhibition” (GS i 192, KS v 394) and "show" (GS ii 222 ), and 
by Nanamoli as “contortionist/contortion” (MR&I 34). The 
best clues as to its meaning are the long list of examples at D i 
6, also quoted at Khp-a 36 where two different interpretations 
(of the compound containing same) are given. 

206 Reading ’va with Be; text omits, whilst Ce Se read ca here. 
207 Ghattetva; Ce Se ghatetva. 

208 Reading mammacchedikahi with Ce Be Se for text’s 
maccherikahi; literally breaking or severing the vital spot between 
the ribs and near the heart—cp also Expos 132 n 3. 

209 Cp MR&I 161 n 93, which enumerates two different sets of 
ten, the second being that applicable here, viz. insult based on 
birth, name, race, age, work, craft, sickness, sex, defilement and 
Vinaya offence. 

210 Abhasum; Ce Se aphasukam. 

?11 Reading pan' ete with Ce Be Se for text's pana te. 

212 Cp Ud-a 87 above. 

213 Pakkhalanta; or washing, etc. 

214 Perhaps a reference to the fact that they buried (and 
subsequently dug up again) the body of Sundarika, the female 
wanderer they had slain; or is the equivalent of digging one’s 
own grave ? 

215 Reading uppadenta with Ce Be Se for text's uppadento. 
216 Cp Ud-a 256ff below. 

217 Reading bhikkhünan ca with Ce Be Se for text’s 
bhikkhusanghan ca. . 

218 Reading °vatthu with Ce Be Se for text’s °vatthum. 

219 Be Sundari, here and below. 

220 Agamissati; Ce Se avibhavissati, will become clear. 

221 That is, the Udana. 

222 Reading tam with Ce Be Se; text omits. 

223 Reading vippatipattim with Ce Be Se for text’s vipattipattim. 
224 Reading tadibhavanubhavadipakam with Ce Se (Be tadi?) 
for text's tadina c’ ainubhàvadipakam. 

225 All editions insert aseemingly superfluous ca at this point; cp 
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Ud (Ee) 12 n2, where the first alternative was followed by ca in 
the cty utilised by Steinthal, as were once perhaps the others. 
226 Lokadhammassa; cp Khp-a 153. 

227 Reading vibhàvesi with Ce Be Se for text's vibhavesi. 

228 Reading kincanatasmim with Ce Be Se for text's kincanan 
tasmim; cp how, at GS ii 184 n 1, Woodward wrongly punctuates 
same as “kincana; tasmim”. 

229 Reading kincanat’ atthi ti with Be Se Vism 654 for text's 
kincanam n' atthi ti, Ce kincanata ti. 

230 N’ áham kvacani kassaci kinicanatasmim na ca mama kvacani 
katthaci kincanat' atthi. Much the same is also to be found at M 
ii 263f; Ai 206, ii 177; and Vism 653f; whilst many of the apparent 
differences in the readings at such places disappear if one pays 
close attention to those banished to the footnotes as vll by the 
editors of the PTS editions. The passage is commented upon at 
MA iv 64f; AA ii 321, iii 162f; and Vism 564; whilst Nanamoli’s 
translation (Ppn 762f)—which does not, unfortunately, preserve 
the fourfold structure ofthe original—also containsa quotation 
of common to Pm and the Majjhima-tika. MA, AA iii 163 and 
Vism summarise as follows: this one (1) does not behold a self 
(of his own) anywhere; (2) does notbehold one deducible from 
another's holdings; (3) does not behold the self of another; and 
(4) does not behold another's (self) deducible in his own 
holdings. As the cties point out, mama, ostensibly in the third 
of the four lemmas, is to be read with the last. On kincanam as 
*holding", cp note at Ud-a 387 below. 

231 Tattha; or therein, with respect thereto, etc. 

232 Text inserts ti; Ce Be Se omit. 

235 Reading duvidhasamphassavasen' ev' àyam with Ce Be Sefor 
text's duvidham. Phassati ti vasen’ ev’ àyam pi. 

234 Phuseyyum; Se phuseyyu, although the Burmese edition of 
Ud utilised reads phuseyyu here. 

235 Ce Be read nirupadhim for text’s Se nirüpadhim, whereas 
the Burmese edition of Ud utilised reads nirüpadhim here. 
236 Khandhüpadhiya, seemingly feminine, despite the assertion 
of CPD, sv upadhi, that this is “unequivocally m(asculine) ". 
237 Reading na tam karanam atthi with Ce Be Se for text’s tam 
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kāraņam n’ atthi. 

238 The other being that which is with such aremnant—cp It 38f. 
See also my article, "The nibbàna-parinibbàna controversy’, in 
Religion, 9, 1979, pp 215-230. 

239 Reading nirupadhibhave with Ce Be Se for text's 
nirüpadhibhàve. 

240 This sentence might be rendered instead as “So it was the 
cycle and the absence of that cycle that were talked of by means 
of this Udàna". 

241 Vattavivattam; cp Nett 113 (vattam samsàro nivattam 
nibbanam) and Vv-a 68. 

242 DPPN i 305 takes Icchanangalaka as the name of the 
layfollower concerned. 

245 Cp VS 109 n 124. 

244 So Ce Be Se for text's kattabbe pi. 

245 Reading uddhadrasodhapanadina with Be for text's 
dharanakehi uddhàrasodhapane, Ce Se dhàranakehi 
ularasodhapanadina. Vll abound, all readings being uncertain. 
246 Vàram; more literally, turn (of events), occasion. 

247 So Ce Be Se for text's yo ’yan. 

248 Reading ekaccehi ekaccehi with Ce Be Se for text's ekaccehi. 
?49 De reads kehici kehici for text's Ce Se kehici; it is not clear 
whether this is to be understood as an alternative explanation of 
the same phrase or whether Dhammapala is now addressing 
editions of Ud which, like Ee, read kehici rather than kehici 
kehici. 

250 Adarabhavam; Ce Seread àdarabhàvam, existence of regard, 
Be garavam, reverence. But text is surely correct, since it is his 
lack of regard for seeing the Teacher that has been responsible 
for the delay, as the following sentence would seem to confirm. 
251 Reading hi with Ce Be Se; text omits. 

252 Kiccam, karaniyam and kattabbam are all gerundives of 
karoti, to do or perform, whilst kiccam is also in the technical 
sense of “function”; cp Khp-a 218 which seems to take them all 
as equally synonymous. 

253 This does not necessarily disqualify the retention, above, of 
adarabhavam, since he clearly did not wish to imply any lack of 
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reverence on his part, even if this were, ultimately, what his 

actions signified. 

254 Reading sakincanabhàvena with Ce Be Se for text's 

kincanabhavena. 

255 Reading °paridipanam eva with Ce Be Se for text’s °dipanam 

eva. 

256 Reading tassa with Ce Be Se (and verse) for text’s assa. 

257 Text wrongly inserts ti; Ce Be Se omit. 

258 Atitakalavasena—perhaps a grammatical term denoting the 

past tense, or else simply a statement with reference to some past 
instance, since the Udana does not, in this case, refer to present 
company. 

259 The term kificanam—often rendered “property” or 

"belongings"—is used to refer either to that which is internal, 

when it denotes the three unskilled roots of lust, hatred and 

delusion (cp D iii 217; M i 298; S iv 297; etc.), or to that which 

is external, when it denotes material goods (cp below). DA 944, 

MA ii 354, SA iii 99 state that when lust and so on arise they 
impede beings; also AA ii 321 which explains kincanam 

(holding(s) ) asanimpediment (palibodha), or in other words, 

something which holds one back. Hence the choice of 
"holding (s)", which can denote either “that which holds, binds, 

influences” (Home Study Dictionary, p 348) or “material 

Possessions”. 

260 Text wrongly inserts ti; Ce Be Se omit. 

261 Atha va; usually rendered “or alternatively”. Be inserts no 

punctutation at this point, where l might have been expected. 

262 Ce Be Se read na kincanam, no holding, for text’s na kinci, 

but Dhammapila is surely now referring back to the verse. 

263 Ce sankhatadhammassa; cp SA iii 77 which explains 

tiritadhammassa, tulitadhammassa. 

264 So Ce Be Se and Ud for text’s bahusutassa. 

265 Cp Vv-a 231 where katakicco (one who has done what was to 

be done) is explained in terms of these sixteen functions, upon 

which see note at Ud-a 68 above and Vv-a 73. 

266 Reading pativedhabáhusaccena with Ce Be Se for text’s 
pativedhabahusaccena; bahusacca is simply the abstract form of 
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bahussuta. SA iii 77 points out that one can be bahussuta (one 
who has heard much) either by way of the texts (pariyatti) or by 
way of penetration (pativedha); cp also Thag-aon Thag 1019. At 
Ai 24, Ananda is said to be chief of those who are bahussuta, 
which must mean by way of the texts, for it was not until the night 
before the First Council—and thus after the death of the 
Buddha—that he also went on, through his attainment of 
arahantship, to become bahussuta in its other sense too. 
Bahussuta could be rendered, more colloquially, as “well- 
informed” or “well-read”; but its more literal rendering may 
serve to remind us not only of the predominantly oral nature of 
the Buddhist tradition—cp how each and every sutta commences 
with the words evam me sutam—but also of the role played by 
hearing in other traditions of the Indian Subcontinent, of which 
$ruti is a prime example. 

267 Reading Amisakincananan ca with Ce Be Se for text's na 
. akincananam. 

268 Reading vihannamànam vighatam with Ce Be Se for text's 
vighatam; cp Pv-a 150 for the same definition. 

269 Reading aladdhanan ca laddhánan ca with Ce Be Se for text's 
aladdhanan ca. 

270 Se patibaddharüpo. 

271 Patibaddhasabhavo; Be reads patibandhasabhavato, as one 
whose nature is that of being attached. 

?72 Cp the following Udana. There isa no particular consistency 
in the readings of the various editions. In Udana II 5, Se reads 
patibaddharüpo (as does also Ud-a Se) for text's Be 
patibandharüpo, whilst in Udàna II 6 Se reads patibaddhacitto 
for text's Be patibandhacitto, Se noting Be as a vl and Be 
recording two vll: that of Se and that of patibandharüpo which 
it follows by ( ? ), although this same is its own reading in II 5. 
The commentary on I16 simply refers us to that on II 5, implying 
that such differences were not all present in the versions before 
Dhammapila. 

273 Atta hi attano n’ atthi; or since the self is not one’s own. 
274 Reading kutumbikassa with Ce Be Se for text's kutimbikassa. 
275 Reading ti with Ce Be Se for text’s hi. 
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?76 Reading sambandho with Ce Be (Se adding in parentheses); 
text omits. 

277 Ce Be Se read vadapatthassame thito for text's 
thamappattarüpam edhito; I presume by that vadapatthassame 
is in error (? through confusion with vadapatha) for 
vanapatthassame (vanapattha * assame); cp next. 

278 Reading sapajapatikam with Ce Be Se for text's samajàtikà; 
itis possible that the original explanation concerned the reason 
why he addressed her, of equal birth, merely as “bho”, whereas 
she addressed him as “brahmin”. 

279 Cp Ud-a 378. 

?80 Reading telasisena with Ce Be Se for text's telamissena. 

281 Dukkha. 

282 Reading sappilonadim with Ce Be Se for text's sappiteladi. 
283 Reading telàdi with Be Se for text's telam, Ce teladim. 

?84 Natikula; cp Vv-a 171 where this is explained as the house of 
one's father. 

285 Reading teladim with Ce Be Se for text's teladi. 

280 Dhammapála attempts to explain the appearance of the 
present tense where the future might have been expected. 

287 Reading mithubheda with Ce Be Se for text's mithubheda. 
288 Not D i 25, 88 as stated by Woodward. 

289 Paccatte; not accusative as stated by PED sv paccatta. 

290 Reading patum with Ce Be Se for text's pátun ti; text wrongly 
inserts a full stop after yavadattham. 

?91 Reading telassa và ti with Ce Be Se for text's telassa và. 

?92 Reading avayavasambandhe with Be for text's 
avayavavayavasambandhe, Ce Se avayavavayavisambandhe; cp 
Ud-a 37 above. 

293 Ce Se read ucchaditva, Be ucchadditvana, for text’s uggiritva, 
Ud uggiritvana. Cp Ud on these and other vll. 

?94 Se reads nibbameyyam here, recording dadeyyam as a vl, 
although nibbameyyam is not to be found in Ud Se. 

295 Reading kanthamattam with Ce Be Se for text's 
akankhamattam (as much as I wish). 

296 Reading agantvà with Ce Be Se for text's gantva. 

297 Reading yathapitam with Ce Be Se for text's yathathitam. 
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298 Text inserts và; Ce Be Se Ud omit. 

299 Ce Be read virincana?, purging, for text’s Se viriccana*. 

300 Virecana; cp previous note. 

301 Arittataya; CPD is surely wrong in stating that this is feminine 
abstract locative, in which case we would have also to read 
niggataya rather than niggate. I take itas instrumental/ablative 
abstract of aritta. Aritta is from the same root as virincana/ 
viriccana (being purged) and virecana (purging) above, and 
some word-play cannot be ruled out. 

302 Ce Be Se read dukkhamàhi for text's dukkhavahahi; I 
presume that dukkhamàhi is feminine instrumental plural of 
*dukkhamant, for which Childers, PED and SED have no entry. 
505 Reading bahalahi tikhinàhi with Be Se for text's 
balavatikkhinahi, Ce balavatikhinahi; cp Ud-a 166 below for 
similar. 

304 Ce reads akaddhanto 4vattati nama, Be akaddhanto 4vattati, 
Se akaddhanto àvattati nama, for texts akaddhanto vattati 
namati. I suspect the original reading was akaddhanto vattati 
namati (dragging (his body) he rolled, bentit), since this would 
give the (almost certainly intended) quasi-etymology of avattati 
< ükaddhanto vattati. 

305 Reading anipajjitvā with Ce Be Se for text’s anipajjāpetvā. 
306 So Ce Be Se and Ud for text's parivattati. 

307 Reading vattati with Be for text'svattati, Ce Se parivattati; this 
thus gives the quasi-etymology of parivattati < panto vatíati. 
308 Reading parivattati with Ce Be Se and Ud for text's parivattati. 
509 Reading vattanto with Be Se for text's pavattanto, Ce 
pavattanto. 

310 This alternative explanation therefore provides the further 
quasi-etymologies of àvattati < abhimukham vattanto and 
parivattati « samantato vattanto respectively. 
311 Defined at MA i 21 as Buddhas, Paccekabuddhas and savakas 
(i.e. a sotapanna, once-returner, non-returner or arahant) of 
the Tathagata; anyone else is a puthujjana, mentioned below. 
312 Cp Ud-a 426 for similar. 

313 Adhigatà; Be omits. 

514 Reading evam with Ce Be Se for text's evam eva. This might 
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be rendered instead "So after having applauded...". 

315 Reading arahante with Ce Be Se for text's arahatte. 

316 Anyone who has not seen the four truths; puthujjanas can, 
nonetheless, be of good or bad moral habit (M iii 255), just as 
MA i 21 distinguishes the lovely (kalyana) puthujjana from his 
blind (andha) counterpart. 

317 Cp Ud-a 115 above. 

318 Reading ekaputtako with Ce Be Se for text's ekaputta ko. 
319 Anukampitabbatthena; more literally, to be shown pity. Cp 
J iv 463 for the same sentiment. 

320 Reading manápo I Sarira° with Ce Be Se for text's manasarira?. 
321 Reading sarirasobhasampattiyà with Ce Be Se for text’s 
(mana)sarirasobhàsasampattiya. 

322 Reading silácarasampattiyà with Ce Be Se for text's 
sadacarasampattiya, though the meaning is hardly affected; 
sadacara is not listed by PED, but cp Childers, SED sv. 

323 Kaleti; not listed by Childers or PED, but cp SED sv kalayati. 
324 Reading maranam | Tam kato with Ce Be Se for text's 
maranantagato. 

525 Reading yathanivatthà with Be for text's yatha nivattà, Ce Se 
yathanivatta. 

326 Reading sahasokibhavena with Ce Be Se for text's saha 
sokibhàvena. 

327 Reading sisamnahátà with Ce Be Se for text's nahatva. 

328 As clothes are laundered in the East. 

529 Tam; Be omits. 

330 Cp SA i 159, AA ii 320, iii 312, iv 97 for similar. PED, sv diva, 
states that divadivassa means "early in the day, at sunrise, at an 
early hour", which most translators seem to have followed. 
Woodward (VofU 18) largely ignores thephrasein his translation. 
Also at Ud-a 159, 427 below. 

331 Cp M i 395. 

332 Text inserts pi; Ce Be Se omit. 

333 Reading piyarüpassadagadhitáse with Be (and Ud Be Se) for 
text's piyarüpasaátagathitase, Ce piyarüpà satagadhitdse, Se 
piyarüpasatagadhitàse; cp Ud. 

531 Reading gadhita with Ce Be Se for text's gathità. 


Mucalinda Chapter 375 


335 Reading gadhitase ti hi gadhità icc’ eva attho with Ce Be Se - 
for text's icc' eva attho. 

336Reading piyarüpà with Ce Be (Se piyariipa) for text’s piyarüpa. 
337 Ce reads kinca loke piyarüpam satarupam—pe— 
dhammatanhá loke piyarüpam satariipan ti, Be kinca loke 
piyarüpam sátarüpam cakkhu loke—pe—dhammatanha loke 
piyarüpam satarüpan ti, Se kinca loke piyarüpam satarupam 
cakkhum loke piyarüpam satariipam—pe—dhammatanha loke 
plyarüpam sátarüpan ti, for text's kin ca loke piyarüpam 
sataripam ?  Cakkhum loke piyarüpam satarupam—pe— 
dhamma—pe—tanha (uppajjamana)—pe—piyaripam 
satarupam. 

338 Dhammatanha; cp S ii 3. 

339 According to Woodward, "S ii 108f; Vibh 101ff". Something 
very similar is to be found at both places, though neither makes 
any mention of dhamma/dhammatanha. Nd?, to which 
Woodward directs us in a footnote, was not available to me. 
According to Be, “Khu vii 127 (Be)”. 

540 Reading ca with Ce Be Se; text omits. 

341 Ce Be Se read gavassam for text's gavassam. 

342 Ce Be Se read ajjhapanná for text's ajjhopanna; cp Ud-a 365 
below for a definition of ajjhopanna. 

343 Reading piyarüpassadagadhitaà with Be for text's 
piyariipasatagathita, Ce piyà satagathita, Se pryarüpasatagadhità. 
344 Reading °bahudevasamiiha with Ce Be Se for text's bahü 
devasamühaà. 

345 Reading bahumanussa with Ce Be for text's bahümanussa, 
Se bahü manussa. 

346 Reading Jambudipakadika with Ce Be (Se Jambü^) for text's 
jambudipaka; there are, of course, also humans on the other 
three great continents—cp Vv-a 18f. 

347 Cp Ud-a 60 above. 

348 So Ce Be Se and Ud for text’s parijinna (pp of pari + jar— 
PED); not listed by Childers or PED. PED has an entry for 
parijunia which it claims is abstract of parijunna, pp of pari + 
jur, but for which it also has no entry. 

349 Reading jararogadi? with Ce Be Se for text’s ragadi°. 
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350 Reading yathalabhavasena vàyam attho with Ce Be (Se 
yathalabhavasena tassam attho) for text's yathà labhavasen’ ev’ 
ayam attho. 

351 Reading parijunná with Ce Be Se for text's parijinna. 

352 His flowers fade, his clothes become soiled, sweat exudes 
from his armpits, a poor colour pervades his body, and he no 
longer takes delight in his deva-seat—It 76. 

355 Ita ii 76. 

354 Dhátuttaya; the three divisions of the cosmos in terms of the 
kamadhatu, rüpadhátu and the aripadhatu—e.g. A i 223. 

355 Reading tattha with Ce Be Se for text's tassa. 

356 Reading dalham appamattà with Ce Be Se for text's 
dalhappamatta. 

557 Reading nisajjaya with Ce Be Se for text’s nissajjaya. 

358 Parisodheti; M parisodhehi. 

359 Cp M iii 3. 

560 Reading pürenti with Ce Be Se for text's pürenti ti. 

36! Reading ?vatthum with Ce Be Se for text’s °vatthu. 

362 Se reads -chanda- for text's -cchanda-. 

365 Reading anavasesantà with Ce Be Se for text's anavasesato; 
avasesati is not listed by Childers, PED or CPD, Childers and 
CPD listing only avaseseti. 

364] esamattam; also at Ud-a 151 below. This sense is not very 
clear from the entry in PED, which states that lesa, as "particle", 
occurs only at Dhtp 444 in the definition of lisati. 

365 Cp Sv-pt i 162. 

568 Ito bahiddha; explained as external to the Teaching (imamhà 
sasana bahi) at SA i 193. The reference to D i 157 by PED, sv 
bahiddhà, would seem spurious. 

367 Dhp-a i 229 points out that of course they do die, but that this 
is said since for them the cycle is of limited extent, since they 
quickly realise the paths and their fruitions and do not come 
into being after the second or third becoming, whereas the cycle 
is of unlimited extent where the negligent are concerned. 

368 Woodward cites the source, wrongly, as “Dhp. c. 2". 

369 Be reads Kundika throughout. 

370 Cp Ud-a 64. 
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571 Reading °missakena with Be for text's Ce Se ?missena. 

372 Kundadhana; PED lists kunda, but only with a meaning of 
"bent, crooked", though it also lists kundaka, stating that this is 
“the red powder ofrice husks”. It also lists dhana, but only in the 
meaning of “containing”, or "a receptacle" (which sense DPPN 
i 626 seems to adopt), but cp SED sw dhàna and dhànà which, 
itissaid, can denote, apartfrom (fried) grain, also coriander (cp 
modern Hindi dhania). Childers also has an entry for dhànà as 
fried barley. Buddhadatta's English Pali Dictionary claims the 
Pali for coriander is dhaniya, for which PED has no entry. Skt 
kunda can also mean, as well as a bowl or vessel, a pit, well, spring 
or basin of water (cp notes at Ud-a 74, 110 on the Brahmakund 
at Rajgir), just as it is also a name of Siva, and it is of interest that 
offerings, fried in coconut oil, are made, in modern Sri Lanka, 
to Bhairava, in hollows dug in the ground for the purpose. Or 
is kunda here a misspelling (perhaps as a result of confusion 
with the monk Kundadhàna at A i 24, AA i 260ff) for kunda 
(jasmine, fragrant oleander or the resin of the plant Boswellia 
thurifera, etc.)—i.e. mixed with jasmine and coriander ? 

575 Reading Kundadhànavanan tv’ eva with Ce Be Se for text's 
Kundadhano tv’ eva. 

374 Gamapatika; SED, sv grámapati, states “the chief of a village, 
Inscr. (10th century)”, though we may suppose Dhammapala's 
dates to be earlier than this. According to DPPN i 626, she was 
herself the village headswoman. 

575 Reading Andpavattitthane with Ce Be Se for text's 
anapitatthane. 

376 Be reads Kundika here and throughout. 

377 Reading tassa with Ce Be Se for text’s etassa. 

378 Koliyarajaputti; or the daughter of the Koliyan kings (plural), 
since there were more than one such king. Later on, her 
husband is himself described as koliyaputto, upon which the cty - 
is silent, but which must be taken as “the son of (some other) 
Koliyan king”, if their marriage is not to be seen as incestuous. 
According to DPPN ii 1222, he is elsewhere said to be a Licchavi 
named Mahali (Ap ii 494) or a Sakyan noble (AA 1244), though . 
such references would seem spurious. If true, he would then 
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have to be understood to be a son of the Koliyans only via 
mariage. 

379 Age’ upatthayika; upatthayika is not listed by PED, but cp 
Childers, CPD sv. 

380 A i 26; Woodward gives the reference wrongly, at Ud-a 122 n 
4, as "A i 24" and, at VofU 21 n2, as “A 125". 

381 Reading panitadayikànam savikanam with Ce Be Se for text's 
panitadayikasavakanam. 

382 Samvidhatabbam; Ce samvidahitabbam. Se reads instead 
vicaretabbam, to be examined. 

383 Reading sabbam tam with Be Se (Ce sabbantam) for text’s 
tam sabbam. 

384Or one hundred and eight—cp CPD svatthasatam; I presume 
that the larger number is more probable in the present context. 
385 For a definition of this and the next four terms, see SA i 347, 
iii 280, AA ii 245f and Vism 224. 

386 In readiness to give merit-offerings with one's own hand— 
Vism. 

387 Dana; omitted in Nanamoli’s translation at Ppn 242. 

388 Savakabodhisatto; Woodward punctuates as savaka- 
bodhisatto, but this is compound is surely to be analysed rather 
as savakabodhr-satto, in which satta represents the past participle 
of sajjati, asin the alternative explanations of the term Bodhisatta 
at DA 427, MAi 113 (#AA ii 365), and SAii 21. On savakabodhi, 
enlightenment as a savaka, contrasted with enlightenment as a 
Perfectly Self-Enlightened One and a Paccekabuddha, cp SA ii 
340, It-a ii 83, 85, etc. 

389 Cp Vism 450, Vibh-a 96 for a graphic account of childbirth. 
590 Reading paripakko with Ce Be Se for text's parito. 

391 Reading sancaletva with Ce Be for text's sancalitva, Se 
sancaletva. 

392 Reading yonimukhabhimukho with Ce Be Se for text’s 
yonimukhe. 

395 Reading vipajjam4no pana viparivattanavasena with Ce Be Se 
for text's avijayam4no pana parivattanavasena. 

394 Pithiyati; Ce Be Se pidahati. 

395 Sattaham—so Ce Be Se and Ud; text omits. 
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396 Declared, at Ai 24, as chief of those monks who were savakas 
in the gaining of the requisites; for his details, see AA i 243ff and 
Dhp-a iv 192ff. 

397 Reading Baranasim with Ce Be Se for text's Baranasiyam. 
398 Maretva; Se hantva. 

399 Ce Be Se read mata for text’s J pana mata tam. 

400 Sasanam; or edict. 

401 Reading kilantà nagare manussá with Ce Be Se for text's 
kilantamanussanagaram. 

402 Text adds ca; Ce Be Se omit. 

403 Reading dassanti with Ce Be Se for text’s dassenti. 

404 Upayam; or means, as in “skilful means". 

405 Be reads assa for text’s satta divase. 

406 Reading avasesato with Ce Be Se for text’s avasesakam. 

407 Reading pana with Ce Be Se for text’s pi. Dhammapila is 
here referring us to the Jataka explanation, presumably since he 
believes it to be contrary to his own. Ifso, then that difference 
would seem to lie in the fact that, in Dhammapala’s account, 
Suppavasa and her son suffer for seven years as a result of having 
beseiged the city for seven years, and for a further seven days as 
a result of having cut off communications for a further seven 
days; whereas in the Jataka account, both sets of suffering seem 
attributed only to the severance of communications for seven 
days (perhaps because the earlier beseigement, though lasting 
seven years, failed to inconvenience anyone at all). If this 
interpretation is accepted, then Ce and Se are clearly wrong in 
reading satta vassàni, rather than satta divasáni, despite the fact 
that, in common with other editions of Ud-a, they omit sancaram 
pacchinditva (cp notes below). The reading of satta vassani 
could have arisen due to misgivings felt at the phrase satta 
divasani, in which divasa is (seemingly wrongly) inflected as- 
neuter accusative, rather than masculine accusative, viz. satta 
divase (of which there are several instances immediately above). 
408 So J i 409; omitted by all editions of Ud-a. The second 
omission, noted by Woodward, does not exist in the current 
version of Ce Be and Se. 

409 Ce Se read sattavassàni, for seven years, for text's Be J satta 


380 The Udana Commentary 


divasani, whilst all editions of Ud-a omit saricaram pacchinditva, 
by severing communications, which is, however, to be found in 


410 Sattavassáni lohitakumbhiyam vasitva sattaham 
mulhagabbhabhavam 4pajji ti, inserted in square brackets by 
Woodward, is not wanting in Ce Be or Se. 

411 Although this and the following sentence are also to be 
found in J, it is clear that quotation proper of the latter, for the 
purposes as noted above, has already been concluded. What 
follows is therefore simply a continuation of the commentary 
that Dhammapala had before him; that it contains minor 
differences in readings (common to all editions) to those found 
in J further supports the view that itis a parallel account, rather 
than a continuation of the preceding quotation from (or 
paraphrase of) J. 

41? Reading Padumu ttarasammasam buddhapadamiile with Ce 
Be Se for text's] Padumuttarapadamiile; he was tenth in the line 
of twenty-five Buddhas starting with Dipankara and culminating 
with our own Gotama. 

413 Ce Be Se read ?agghanikam for text's J ^agghanakam. 

. *1^ Reading mataputta with Ce Be Se for text's matuputtà. 

415 Reading yo with Be for text's Ce Se so. 

416 Reading bhagyavantatadihi with Ce Se (Be bhagya?) for 
text's bhagyavantadihi; cp Ud-a 24f, 267, 404 and Wv-a 231. 
417 Reading aho vata with Ce Be (Se ahovata) for text's abujjhi 
ti. 

418 Cp Ud-a 84 above for similar. 

419 Reading katheti aviparitadhammam katheti with Ce Be Se; 
text omits. i 

420 Reading evamjátikassa with Ce Be Se for text’s jātikassa. 
421 Reading sammàsambodhisiddhi with Be Se (Ce 
sammasambodhisiddhim) for text’s sammasambodhiya 
saddhim. 

422 Cp Vv-a 195. 

423 Reading samhatattà with Ce Be Se for text's sangatattà; cp 
Ud-a 241, 288. 

424 Reading anivattibhavato with Ce Be (Se anivattabhavato) for 
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text's anuvattibhàvato; cp above. 

425 The wheel-mark is second of the thirty-two marks; at DA 445, 
Buddhaghosa addsa list of other marks apppearing on the soles 
of the Buddha's feet, which, he states, are not handed down in 
the Pali. In fact, these additional marks, of which the lotus 
(paduma) is one, seem drawn from the list of the one hundred 
and eight mangalalakkhanas (auspicious marks) and may thus 
be compared with the account of such marks given, for instance, 
by R. Spence Hardy, A Manual of Buddhism, Varanasi 1967, 
p 367f and the Samantakütavannana vv 766ff. 

426 Uttamangena; here, of course, this denotes the head, but on 
other occasions it can also denote the eye or the male organ— 
cp CPD sv. 

427 Visabhagavedana—cp DA 212; more literally, “pain without 
parallel”. 

428 Reading abandhitva with Ce Be Se for text’s abandhitva. 
429 Reading atha va yapetabbarogo with Ce Be Se for text’s 
anavasanapubbarogo; this sense of yapeti is not listed by PED, 
but cp SED, sv yàpa. 

450 Balava; literally strong, or powerful. 

431 Reading ajjhattasamutthàno...bahiddhàsamutthano with Ce 
Be Se for text's ajjhattasamutthàne...bahiddhasamutthàne. 
432 Garukam; literally heavy and contrasted below with lightness 
(lahutthanam) which can also mean "swiftness", in which case 
we might render garukam as “sluggish”. 

453 Reading kàye balam with Ce Be Se for text's kayabalam. 
434 Reading lahuparivattisankhatam with Ce Be Se for text's 
lahuparivattitasankhatam; cp Vism 448, to which Dhammapila 
is no doubt alluding here, and which discusses lightness-and so 
forth of body in terms of transformation of matter, citing as an 
example of such lightness one who is in good health. 

435 Reading pucchá ti vadati with Be for text's Ce Se puccha ti. 
436 Ca. 

437 Sukhaviharam; the sense of mobility is not clearly attested by 
PED, svvihara, but cp Vv-a 14where viharasukhattam is predicated 
of the devata’s vimana and SED, sv vihàra. 
438 Reading tass4 simannato pakàásetvà with Ce Be Se for text’s 
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samannato pakasetva; presumably "on account of their similarity 
(samannato) " refers to the fact that she was a sotapanna. 

459 Samsücakam; Ce Se samutthápakam. 

440 Reading gabbhavipattimülakadukkhappatti? with Ce Se (Be 
gabbhavipattimülakadukkhuppatti?) for text's gabbhavipatti- 
mülakagabbhassa và dukkhappatti?. 

441 Be inserts—pe—; text Ce Se omit. I have no idea what 
Woodward means by his note “Jat. andDhpA. aroga arogam and 
below". 

442 Reading tassà with Ce Be Se for text's tassa. 

443 Reading tathà with Ce Be Se for text's tatha ’va. It is worth 
noting that kamma here must be again a collective noun, since 
it involves the exhaustion of the kamma of both Suppavasa and 
that of her son. 

444 Reading tassa with Ce Be Se for text's tassa. 

445 Woodward punctuates this sentence as though it were a 
question. But the whole of what follows is surely intended as an 
extended counter-explanation for Suppavasa’s recovery, viz. 
that the latter was attributable to the Buddha's majesty rather 
than, as advanced immediately above by Dhammpila, to the 
lapsing of kamma. 

446 Ca; neither in the same statement immediately above, nor in 
Ud. 

447 Cp Ud-a 11 above; according to A ii 80, trying to think about 
such majesty drives one mad (ummaàdam), just as Patácara 
below became mad (ummàdam patva) through grief. 

448 For her details, see Thig 112ff; AA i 356ff; and Dhp-a ii 260ff; 
also EV ii 85 on Thig 112-116 for her possible confusion/ 
conflation with Kisagotami, and where we are reminded that, at 
A125, she was accorded chief place of those versed in the Vinaya. 


449 Dhp-a ii 266 reads yathajata, AA i 359 jataniyamen’ eva, for 


text’s jatarüpen' eva; cp Ud-a 78 above. 

450 Ce Be Se read jhàyare for text's AA Dhp-a dayhare 

451 One of the stock sources giving rise to dukkha, on which cp 
Vism 505. 

452 Samanantaram; not listed by PED. 

453 Reading patilabhahi with Ce Be for text's patilabhehi, Se 
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patilabhehi; Dhp-a ii 267 reads patilabha, as does AA i 359, 
except that there the phrase is repeated. 

454 Satim, which usually means *mindfulness", is more likely 
here torefer simply to her former presence of mind, abandoned 
when she became distraught with grief. 

455 As pointed out at Sisters 71, bhagini here implies a blood 
relation, not that she was (at that point) a nun; cp EV ii 86 on 
Thig 112-116, where the possibility is raised that she may have 
been a member of the Gotama gotra. 

456 Reading pi with Ce Be Se for text's ti. 

457 Cp Vin i 216ff; AA i 453ff for her details. Having cut the flesh 
from her thigh to feed a monk, she was later visited by the 
Buddha who, however, remained outside the house, instructing 
her husband to summon her, whereupon the husband went 
inside and said "The Teacher summons you", whereupon she 
rose from her bed of her own accord, her leg at that moment 
becoming whole through the majesty of the Buddha. At Ai 26 
she is accorded chief place of those curing the sick; whilst at DA 
258 she is listed as a daughter of a chief consort of one of the 
Okkakas, and thus a Sakyan (the similar legend at Mahavastu i 
348 giving quite different names). 

458 Reading nipanna with Ce Be Se for text’s nisinna. 

459 Reading sayam eva with Ce Be Se for text's sayam eva tam. 
460 Reading mam with Ce Be Se for text's 'va. 

461 Reading vandi ti with Ce Be Se for text's vanditva ti. 

162 Presumably as examples of the Lord's exercise of loving 
kindness, and of the majesty of a Buddha respectively, since AA 
i 359 states that the Buddha spoke to Patacara after pervading 
her with loving kindness, whilst Dhp-a ii 267 states instead that 
she regained her senses, at the same moment the Buddha spoke 
to her, through the majesty of the Buddha(s). As noted above, 
Suppiyà was also caused to become whole through that same 
majesty. 

463 Be reads matuya (for the mother) for text’s Ce Se tassà. 
464 Buddhanam Bhagavantanam vacanassa annathabhavo; 
although it seems claimed, at M i 395, that the Buddha's. 
utterances accord with reality, in that they deal with what is fact, 
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etc., it would appear that the opposite is here implied—that, 
once a Buddha has made an utterance, reality cannot but 
conform with that utterance. Hence, when the Lord says "Let 
her be healthy", healthy she will have to be—for we are here still 
within the context of the majesty of the Buddhas. 
465 So Ce Be Se for text's bhante evam atthu. 
466 Reading apare with Ce Be Se for text's pare. 
467 Cp DA 129f for similar. 
468 Manju (enticing) is one of eight qualities predicated at D ii 
211, 227 of the voice of a Brahma, and at M ii 140 of the Buddha, 
the others being that it is diffuse (vissattho), understandable 
(vinneyyo), good to hear (savaniyo ( = easy on the ear—DA 640, 
MA iii 394) ), compact (bindu), concentrated (avisáari), deep 
(gambhiro ( = originating at the navel—DA 640) ), andresonant 
(ninnadi ( = like a thundercloud or mudinga-drum—DA 641) ); 
cp also Vv-a 219 (not "Pv-a 219" as at Ud-a 127 n 5). Moreover, 
when he instructs an assembly with his voice, its sound does not 
j stray outside that assembly. Cp the expression Brahmavadam 
vadeyya at Ud 8. 
469 Ouasi-etymology: abhinanditvà < abhimukhabhavena 
nandituà; cp Ud-a 210 below for a further etymology. 
470 [t is possible that we have here also a quasi-etymology for 
anumoditva in terms of anu ( = tato paccha, following on from 
that) plus sammodanam uppadetva (gave rise to 
sammodanam, here “mutual joy", but taken at Ud-a 53 above as 
"mutual greetings"). 
471 Reading atthasampattiyà with Ce Be Se for text’s atha 
sampattiya. 
472 PED, though listing patigacchati, gives only a meaning of "to 
give up, leave behind". 
473 Reading ya-ta-saddanam with Ce Be Se for text’s yam tam 
saddanam. 
4741t would seem that Dhammapála had before him editions of 
Ud containing the reading sakam gharam paccayasi, which he 
considered to be the most authoritative, and others which read 
instead, in keeping with all modern editions (Ee Be and Se) 
available to me, yena sakam gharam (tena) paccayasi (it not 


Mucalinda Chapter 385 


being entirely clearly whether they all contained the word tena). 


The point being made is presumably that, even when tena is 
read, the whole phrase has to be followed by patiyayitva, viz. yena 
sakam gharam tena paccáyasi | patiyayitva addasa kho. .., just as 
we elsewhere encounter constructions such as yena Bhagava 
ten’ upasankamimsu | upasankamitva.... 

475 Not listed by PED, but cp SED, sv pra + jan; cp Ud-a 400 below 
where the same term occurs in definition of paja (generation). 
476 Pasütam; Be Se pasutam. 

477 Cp DA 43 (and Sv-pț i 67) on what follows; also Vv-a 329 
(wrongly cited by Woodward as "Pv-a 329"). 

478 Saddanayo; explained by Sv-pt as after the method of the 
Saddasattham ( SabdaSistra), or science (or treatise on) words. 
Cp note at Ud-a 223 below. 

479 According to Sy-pt, the poranatthakathà, or Ancient 
Commentary, which instead follows the etymological (or 
linguistic) method (niruttinayo). Cp note at Ud-a 223 below. 
! 480 Reading accharayoggam acchariyan ti with Ce Be (Se 
accharayoggan ti acchariyan ti, DA accharáyoggan ti acchariyam) 
for text's accharayoggan ti. 

481 The reference to “Ud-a 159,19" in CPD sv would seem to be 
spurious. 

482 Reading sambhàvane with Ce Be Se for text's sambhavane; 
PED, sv sambhàvana (nt.), cannot be correct in stating that this 
means (only) "supposition", or "assumption"—cp SED sv 
sambhavana. 

483 Dhammalapanam; cp Dial i 193ff on modes of address. 

484 Cp Vv-a 191. 

485 Ce Se omit. | 
486 On these eight reasons, cp also DA 59ff, MA i 45ff, AA i 103ff, 
Ita i 117ff and Bv-a 15ff for similar; SA ii 287 cites the eight 
reasons and then refers us to DA for details. For a further 
translation, together with extracts from Sv-pt and the 
Abhinavatika of Mahathera Nanabhivamsa, see Bhikkhu Bodhi, 
The Discourse on the All-Embracing Net of Views, Kandy, 1978, pp 
331ff. 

487 It-a, Bv-a omit this and the next two sentences. 
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488 DA, MA and AA add that it was in accordance with the way 
in which the Buddhas Vipassi, Sikhi, Vessabhu, Kakusandha, 
Konagamana, and Kassapa came. 

489 Cp DA MA AA which read ten’ evaamhákam pi for text'stena 
atthagunasamannagatena ayam pi. 

490 Cp also note at Ud-a 244 below. 

491 Atthaguna; not listed by PED, whilst CPD sv gives only the 
meaning of "eightfold". For an aspiration to become a Buddha 
to succeed, the individual concerned has to be endowed with 
eight qualities, viz. that the aspirant be (1) human, (2) male, 
and (3) able to become an arahantin that same life; that (4) the 
aspiration is made in the presence of a living Buddha, (5) that 
the individual goes forth, (6) that he has already mastered the 
eight jhanas and the first five abhinnàs, (7) that he be willing to 
sacrifice his own life for Buddhas, and (8) that he possess the will 
power to succeed. The qualities are alluded to in the verse 
quoted at Ud-a 133 below. 

492 Ce Be Se read yathà ca for text's yathà và, DA MA atha và 
yatha. 

495 Párami, upaparamiand paramatthaparamirespectively; PED, 
CPD both take upaparamias a “minor perfection", but according 
to Bv-a 59, itis a "higher perfection”, just as a paramatthaparami 
isan "ultimate perfection", an example being given in which the 
giving away of external possessions is deemed the perfection of 
charity, the sacrifice of a limb of one's own body the "higher 
perfection" of charity, whilst the sacrifice of one's life the 
"ultimate perfection" of charity. Cp also Saddhatissa, DBK 10. 
That PED and CPD should take upaparami as they do is all the 
more surprising, when it be recalled that the traditional 
understanding of this term was attested as long ago as 1852 by 
R. Spence Hardy in his A Manual of Buddhism, republished in. 
Varanasi in 1967, p 101f. 

494 DA MA and AA (vl) give these as those of a limb, an eye, 
wealth, a kindom and one's wife and child(ren), It-a (also 
attributed to Dhammapila) as those of a limb, oneself, wealth, 
a wife and a kingdom, whilst Bv-a as those of a limb, one's life, 
wealth, wife and child(ren) (though recording a vl which 
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accords with DA etc.). At J vi 552f these five sacrifices are said 
to be those of wealth, a limb, one’s life, a child and one’s wife. 
As R. Spence Hardy points out (loc cit), these sacrifices are really 
instances associated with the three grades of the first of the ten 
perfections, namely that of charity—cp also Sv-pt i 130f which 
explains that even though the five great sacrifices are contained 
within the perfection of charity, they are included separately so 
as to indicate that they are special forms of sacrifice and so as to 
indicate that they are extremely difficult to perform [and 
because they are distinct requisites for enlightenment— 
Abhinavatikà], and that, for the same reason, the sacrifice of an 
eye is included separately to that of a limb, as is the sacrifice of 
one's wife and child (ren) is included separately to that of one's 
wealth and kingdom, despite the fact that they all involve the 
sacrifice of possessions. 

495 Pubbayoga; or exertions, connections, etc. Bhikkhu Bodhi 
_ takes this as “preliminary effort”. Sv-pti 131, however, explains 
this as gatapaccagatikavattasankhataya pubbabhagapatipadaya 
saddhim abhinnasamAépattinipphadanam (accomplishment of 
the abhinnas and the (eight) attainments, along with the course 
associated with the stage previous (to path-attainment) reckoned 
as the duties of going and returning (to and from the village for 
alms—so Bhikkhu Bodhi). It maybe noted that accomplishment 
of the abhinnas and the eight attainments forms one of the eight 
qualities necessary for an aspiration to become a Buddha to 
succeed, for which reason perhaps some (keci), according to Sv- 
pt, take pubbayoga to be that aspiration (abhinihara). 

496 Pubbacariyà; according to Sv-pt i 131, this means 
accomplishment of practice that finds its completion in that 
same (perfection of) charity and so on (dànàdisu yeva 
satisayapatipattinipphadanam) as found in the Cariyápitaka. 
Sv-pt adds, however, that some (keci) take this to be either the 
practice of charity and so on or else wandering alone by way of 
physical separation. 

497Dhammakkhanam; taken by Bhikkhu Bodhi as “the preaching 
of the Dhamma”. Cp, however, DA 84 which cites “the Bharata 
and Ramayana and so on” as an examples, and J v 451 which 
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seems to equate akkhàna with the fifth Veda of itihasa—also 
Warder (JPTS IX 1981 p 203) who takes akhyayika as "a 
biography". According to Sv-pt i 131, dhammakkhanam here 
denotes that talk that proceeds by way of establishing and 
maturing beingsin the bodhi-triad by way of explaining not only 
charity and so on and the fewness of wants and so forth but also 
the perils and advantages associated (respectively) with samsara 
and nibbana (dànàdinan c’ eva appicchatadinan ca 
samsaranibbanesu adinavanisamsanan ca vibhavanavasena 
sattanam bodhittaye patitthapanaparipacanavasena pavatta 
katha). Presumably it therefore denotes tales (such as the 
Jatakas) exemplifying such matters. 

498 Natatthacariyadayo; according to Sv-pt i 131, “and so on” 
here includes "lokatthacariyà (conduct beneficial to the world) 
and so forth”, without clarifying what “and so forth” is meant to 
specify. Ud-a 89 above (in a context similar to the present one) 
lists the three cariyas of natatthacariya, lokatthacariya and 
Buddhatthacariya, whilst Dhp-a iii 441 gives the three cariyas as 
lokatthacariya, natatthacariya and buddhicariya (vl 
buddhatthacariyà), it not being clear, especially given the vl, 
whether these denote different lists or whether they are simply 
variants of one and the same list—perhaps the former, given the 
separate inclusion of buddhicariyà in the clause immediately 
following. Ency Buddhism has no entry for either buddhicariya 
or Buddhatthacariya, whilst its entry, sv cariya, is of no help 
whatsoever. 

499 Buddhicariya; contra CSM 79 n 3, I doubt whether there is 
any connection between this term and that found at Vism 101, 
which seems to mean “of an intelligent temperament”. Sv-pt, 
clearly alluding to Vibh 324, explains that this is the exercise of 
knowledge by way of knowledge as to the ownership of karma, 
by way of being versed as to which spheres of work, which 
spheres of crafts and which branches of science are blameless, 
by way of being versed in the khandhas and the bases and so on, 
and by way of judgement concerning the three marks, it being 
added that as regards its meaning, however, it is simply the 
perfection of insight, but that it is included separately so as to 
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indicate that it constitutes the ingredient (of enlightenment) 
consisting of knowledge (kammassakatànànavasena 
anavajjakam mayatanasippayatanavijjatthanaparicayavasena 
khan-dhayatanadiparicayavasena lakkhanattayatiranavasena ca 
nanacaro buddhicariya; sā pana atthato pannàápárami yeva 
nánasambháradassanattham visum gahanam). 

500 Bhavetva; explained by Sv-pt as uppàdetva. 

501 Brühetvà; explained by Sv-pt as vaddhetva. 

502 This is a reference to the thirty-seven constituents of 
enlightenment, given in full at this point by DA, MA and AA— 
viz. the four foundations of mindfulness, the four right efforts, 
the four potency-bases, the five faculties, the five powers, the 
seven limbs of enlightenment and the ariyan eightfold path. Sv- 
ptstates that by inclusion of the foundations of mindfulness and 
so on, he indicates that they came after causing the course by 
which they came to reach the summit (since such states can be 
understood as the constituents ofthe supermundane paths and 
fruits—Abhinavatika), or else that the foundations of 
mindfulness and so on are to be regarded simply as concomitants 
of vipassana (if one takes them as the preliminary (mundane) 
portion of practice—Abhinavatikà); and that, in this connection, 
he indicates, by means of their aspirations, the commencement 
of the course by which they came, by means of the perfection of 
charity, its middle and, by means of the four foundations of 
mindfulness, its culmination. On taking the foundations of 
mindfulness and so on as the preliminary portion of practice, 
Bhikkhu Bodhi (op cit, 333 n 2) adds the note that "The thirty- 
seven constituents of enlightenment are developed in two 
distinct stages. The first, the preliminary portion, consists in 
their development at the time of practising insight (vipassana) 
on the five-aggregates as impermanent, suffering and not-self. 
This portion is mundane since its object, the aggregates of the 
psycho-physical organism, is mundane. The second portion of 
development consists in their maturation in the four 
supermundane paths. Here the factors come to prominence as 
components of these momentary, climatic acts of path- 
consciousness which realise nibbána and break the fetters of the 
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round. On these occasions, and in the subsequent fruits, they 
are supermundane, since their object, nibbàna, is a 
supramundane dhamma”. Cp also Vism 678ff. 

503 Text inserts Bhagava here; Ce Be Se omit. In most cases, the 
readings adopted here and in what follows are also supported by 
DA, MA, AA and It-a. 

504 Reading yatha with Ce Be Se for text’s yatha yatha. 

505 First of the 32 marks; cp Dii 17, Mii 136; also DA 445 and MA 
iii 374. 

506 Sampatijata; what follows is a paraphrase of Dii 15 = M iii 123 
(which DA MA AA actually quote at this point) where the birth 
of the Bodhisatta is described. The respective commentaries on 
this passage (DA 438 = MA iv 184), having glossed sampatijato 
with muhuttajato (the moment he had been born), immediately 
go on to add that although it would appear from the Pali that all 
this happened as soon as he emerged from his mother’s womb, 
it should not be so regarded, for the very moment he came into 
being he was first received by the Brahmas in a golden net, was 
then received from their hands by the Four Great Kings in a 
cloth of black antelope hides, from their hands by men on a wad 
of fine cloth and that it was (only) after being released from 
their hands that he (finally) became established on the earth. 
Sv-pt adds the same qualification at this point, quoting DA 438 
- MA iv 184. 

507 Be reads ?vitiharena for text's Ce Se ?vitihare, the same 
confusion also being found in the other cties and, where 
appropriate, the Pali originals which they quote. It is of 
considerable interest to note that a mosaic in the Hagia Sophia 
in Istanbul can be found depicting the Virgin Mary also taking 
seven steps (at the age of six months)—see e.g. Erdem Yücel, 
Saint Saviour in Chora, Istanbul, 1987, p 26f. 

508 Cp Vv-a 83. 

509 Reading pakasentà | tan ca with Be for text's Ce Se 
pakasentanan ca. 

510 Cp D ii 73: na hi Tathagata vithatam bhananti. 

511 DA MA AA, at this point, explain these as follows: (1) that he 
supported himself with level feet immediately he was born 
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foretokened his acquisition of the four potency-bases; (2) his 
facing north the fact that he would surpass the whole world 
(sabbalokuttarabhavassa); (3) his seven strides his acquisition 
of the treasures that are the seven limbs of enlightenment; (4) 
the golden-handled chowries that flew past (as mentioned at Sn 
688) his crushing of all those belonging to other sects; (5) the 
holding up of the white parasol his acquisition of the stainless 
white parasol that is the supreme liberation that is arahantship; 
(6) his perusing all quarters his acquisititon of unobstructed 
omniscience; whilst (7) his speaking with the voice ofa chief bull 
foretokened his setting in motion the surpreme, irreversible 
Dhamma-wheel. A very similar list is also to be found at DA 439 
(on D ii 15) and MA iv 185 (on M iii 123). Cp also Ud-a 149f 
below for a further list of foretokens accompanying his birth. 
51? Reading tan c' assa with Ce Be Se for text's sabban c’ assa. 
515Sv-pt points out thatin the first explanation the past partici ple 
_ gata has the sense of bodily movement, in the second that of the 
“movement” of knowledge. 

514 Kamacchandam; for a definition of chanda, cp Vism 466. 
This, and the following four categories, constitute the five 
hindrances to the attainment of jhana. The remainder of this 
section would appear to be an allusion to Pts i 45ff, quoted at 
Vism 50. 

515 Through causing skilled states to arise, not by way of going 
forth and so on—Sy-pt. 

516 Abyapadena; explained by Sv-pt as mettaya, through loving 
kindness. 

517 Cp EV i 140 on Thag 74 for a discussion of this term, 
including the view that it may originally have meant simply an 
“increase in sloth”. 

518 Avikkhepenà; explained by Sv-pt as samadhina, through 
concentration. 

519 Dhammavavatthànena; cp Vibh 194 where this appears as a 
synonym for anupassana. U. Thittila renders this “truth 
investigation” (BA 252), whereas Nanamoli takes this as 
"investigation-of-ideas" at PD 45 but as “definition of states" at 
Ppn 49. Svpt states that this is taken to be the definitive 
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assessment of states that are skilled and so on, as well as 
investigation as to name-and-form being conditioned—on which 
latter, cp also Ud-a 206, 376 below. 

520 The eight attainments, eighteen vipassanas and four ariyan 
paths all appear in full in DA MA and AA; see Bhikkhu Bodhi's 
translation for further details. 

521 Reading evam pi with Ce Be Se for text's evam. 

522 Reading tathalakkhanam with Ce Be Se DA MA AA Bv-a for 
text's It-a tathalakkhanam. 

523 The present list may be intended as a summary of the much 
longer one that appears in DA MA and AA, viz. the six elements 
(through the addition of vinnàna), the five khandhas, the five 
jhana-factors, contact, the five faculties, the five powers, the 
seven limbs of enlightenment, the eight path-factors, the various 
elements of dependent co-arising, the elements, the bases, the 
foundations of mindfulness, the right efforts, the potency-bases, 
the faculties, the powers, the limbs of enlightenment, the path, 
the truths, samatha, vipassana, samathaand vipassana, (samatha 
and vipassana) when combined into a pair, the purification of 
morality, mind and view, the knowledge of destruction, the 
knowledge of non-arising, yearning, paying attention, contact, . 
feeling, concentration, mindfulness, insight, liberation and 
nibbana. See Bhikkhu Bodhi's translation for further details. 
524 Probably as with a balloon, etc. 

525 Asamphuttha; or perhaps discontiguous. Bhikkhu Bodhi ` 
takes this as “intangibility”. Sv-pt observes that even when there 
is non-co-spatiality/discontiguity between one set of elements 
and another such set, space forms that matter’s limit/extremity 
(pariyanto) on account of its being separate from this and that 
element. Whatever circumscribes them is non-co-spatial/ 
discontiguous with them—otherwise the elements would know . 
of no circumscription, since they would end up pervading (one 
another). Cp Dhs 638 and Asl 326; also Vism 448, which states 
that "The space element has the characteristic of delimiting 
matter [rüpa = the first four elements—Khp-a 79]. Its function 
is to display the boundaries of matter. It is manifested as the - 
confines of matter; or it is manifested as untouchedness 
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(asamputtha), as the state of gaps and apertures. Its proximate 
cause is the matter delimited. And it is on account of it that one 
can say of material things delimited that ‘this is above, below, 
around, that’ ” (So Nanamoli, Ppn 500). 

526 Sv-pt explains this as cetan4 (intention, volition), citing its 
definition, at Vibh 7, in terms of cakkhusamphassaja cetanà 
(cetana born of eye-contact) and that at Vibh 135 where 
punnábhisankhàro (the accumulation of merit) is equated with 
skilled cetana associated with the sphere of sense-desires; cp also 
the respective cties at Vibh-a 20 and 142. 

527 Cp Ud-a 207 below. 

528 Reading dvadasapadikassa with Ce Be Se for text's dvadasassa. 
529 Paccayakarassa; another name for the paticcasamuppáda, or 
dependent co-arising. 

530 Reading pancannam indriyanam paücannam balanam with 
Be for text’s pancannam balanam, Ce Se sattanam balanam. 

_ 531 The seven purifications on the basis of which the 
} Visuddhimagga, the “path of purification", is divided. 

532 Amatogadhassa nibbanassa; or perhaps *nibbàna, the firm 
footing that is the Deathless"—cp Ud-a 345 below. 

555 Reading tatham with Ce Be Se for text's tam. 

534 Reading anannatham lakkhanam with Ce Be Se for text's 
anannathálakkhanam. 

535 Nanagatiyà; more li terally, through the movement of 
knowledge. Cp note at Ud-a 11 above. 

536 Reading adhigato with Ce Be Se for text's DA MA AA Ita 
anuppatto. 

537 [t might make better sense to render tatha as “real” here, but 
I maintain “accordant” so as to preserve the consistency inherent 
in all eight etymologies. 

538 DA MA AA Bv-a all add vuccati here and below. 

539 Samudagatattho; Sv-pt offers what seems to be a rather 
forced quasi-etymology in terms of sahitassa attano 
paccayanurüpassa uddham uddham àágatabhàvo, but adds that 
the meaning is that of anupavatta, for which neither PED nor 
CPD has any entry. 

540 DA MA AA all insert “that ‘the formations’ has the sense of 
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‘that which constitutes the condition for consciousness’ ” here. 
541 Reading tatho with Ce Be Se DA MA AA for text's tathà. 
54? So Ce Be Se for text's DA MA AA Bv-a abhisambodha, It-a 
abhisambodhana. 

545 DA MA AA all place the clause "for the word gata has, in this 
connection, thesense of abhisambodha (awakening) "immediately 
prior to that above commencing "And, moreover", which latter 
section It-a and Bv-a omit. Cp Ud-a 287 below for similar; also 
Khp-a 15. 

544 A rather longer account of what follows is to be found at It- 
a ii 188f; cp also DA 914f. 

545 Loke; Ce Be Se omit. 

546 All editions of Ud-aread sadevamanussaya pajaya, DAMA AA 
Ita sadevamanussaya, the latter being more in keeping with the 
stock phrase which culminates with pajaya sadevamanussaya. 
Se, perhaps sensing some discomfort with the reading, prints 
pajaya within parentheses. This does not, however, go any way 
towards resolving the more problematic relationship between 
the two locative constructions of sadevake loke—pe— 
sadevamanussaya (pajaya) and aparimanasu lokadhatisu, for 
the scope of the former (in this world with its devas, with its 
Mara, with its Brahma, with its generation of recluses and 
brahmins, with its (generation of) devas and men) seems far 
more restricted than that of the latter (in world systems beyond 
measure). Bhikkhu Bodhi takes this sentence as follows: “In this 
world together with its gods, etc., in this generation with its 
rulers and men, whatever visible form object there is that enters 
the threshold of the eye-door on the innumerable beings 
throughout the innumerable world-systems—that the Exalted 
One knows and sees in all its modes”, which translation implies 
that the “innumerable world-systems” are contained within “this 
world together with its gods” and so on, a somewhat implausible 
situation. I therefore try to overcome this difficulty by taking it 
as saying that what happens to take place "in world systems 
beyond measure" is known in this world, etc., (at least) asasight- 
object. 

547 Mutam; cp Ud-a 91 above. Sv-pt here refers us to Dhs 961, 
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adding that either "seen" or “cognised” is applicable in the case 
of a sight-object. 

548 These are, according to Sv-pt: desirable, undesirable, neutral, 
insignificant, past, future, present, internal, external, seen, 
cognised, form, sight-base, sight-element, visible on account of 
its colour'ssheen, producing a reaction, blue, yellow, and so on. 
549 According to Asl 308ff, the thirteen cycles denote Dhs 597, 
598 and 599 and (the tenfold subdivisions of) Dhs 600; when 
each of these cycles is then considered by way of the four 
methods—in which the sight-object concerned (a) has been 
beheld; (b) is beheld; (c) will be beheld; and (d) might be 
beheld—the total of fifty-two methods is arrived at. 

550 Nila; black, blue or green. 

551 Cp Asl 316f. 

552 Woodward gives the reference as “Dhs 139", by which he no 
doubt meant the page number. 

_ 553 Reading tam Tathàgato na upatthàsi with Be DA MA AA and 
’ A for text’s tam Tathagatassa na upatthàsi, Ce Se Tathagatassa 
upatthasi, It-a tam Tathàgatassa upatthasi. 

554 AA iii 38f states that he does not approach an object 
associated with the six doors with craving or wrong view; for 
when he sees such, he has no yearning or lust, since his heart is 
perfectly liberated; whilst Sv-pt i 140 explains by saying that he 
does not approach same by way of self and what belongs to self. 
555 Sv-pti 140 states at this point that the origin of the word is to 
be understood thus: he is the Tathagata, since he beholds, 
knows, goes to (gacchati), phenomenasuch as sight-objects and 
so on in accordance (tatha) with the way in which they are in 
their own nature and specific attribute. Some, however, 
comment, either by way of the etymological method or by way 
of the interpolation of (the word in question) in (the word class) 
beginning with pisodara, that he is the “Tathagata” through 
elision of the word “dassi” and its replacement by the word 
"agata". (For further details on the principles involved in the 
second of these explanations, see Khp-a 107f; Vism 210; and O. 
H. Pind, “Studies in the Pali Grammarians I”, JPTS XIII, 1988, 
pp 40ff.) 
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556 So Ce Be Se DA Ita for text’s MA AA Bv-a tatha. 

557 Reading ?parimànakàlam with Ce Be Se for text's?parimàne 
kale. 

558 Sambodhim; more literally “awakening”. 

559 Reading lapitam with Ce Be; text Se omit. Cp the next note 
but three. 

560 Cp Ud-a 4 above. 

561 Reading parisuddham with Ce Be Se It-a; text omits. 

562 Mada; or prides, intoxicants, etc. 

563 Bhāsati lapati niddisati; DA and AA are both silent on these 
three terms. At It-a ii 190, however, we find (in the same 
context) the following: dhammam bhisati niddisanavasena 
lapati uddisanavasena niddisati patiniddisanavasena, he 
expounds Dhamma by way of the spelling out of same, touches 
upon (same) with an indication, spells out (same) with a 
counter-spelling out, just as, at It-ai 18, uddisana (indication) is 
explained as sankhepakatha, a brief talk, niddisana (spelling 
out) as vittharakatha, a detailed talk. (I presume that Miss 
Horner, in her fourth and fifth notes at CSM 25, has been misled 
by what seems to be faulty punctuation at It-a ii 190 (Ee), for to 
read uddisanavasena niddisati would surely involve a 
contradiction (given It-a i 18) and would also leave 
patiniddisanavasena hanging). Cp also Nett 1ff where the 
“Specification Section" (vibhaga) is divided into subsections 
entitled uddesa, niddesa and patiniddesa. None of the entries . 
in PED are of any help in clarifying the differences between 
these terms, whose translation here is somewhat provisional. Cp 
also Ud-a 13 above. 

564 Reading no with Ce Be Se and D iii 135 for text’s na. 

565 So Ce Be Se for text's tathà. 

566 According to CPD sw, agada and àgadana are two words | 
invented by the commentators to establish this etymology of 
Tathagata. 

567 Reading tatho with Ce Be Se DA MA AA Ita Bv-a for text’s 
atthe sati sabbam tam tathato avitathato. Be inserts avitatho 
after tatho; text Ce omit. 

568 Reading aviparito agado with Ce Se DA MA AA It-a Bv-a (Be 
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avitatho aviparito àgado) for text's aviparitato agato. 

569 Text MA insert vuccati; Ce Be Se DA AA It-a Bv-a omit. 

570 Padasiddhi; Bhikkhu Bodhi "the derivation of the word". 
PED states, sv siddhi, that this means "substantiation of the 
meaning of the word" which is hardly adequate (although it 
comes nearer the mark sv saddasiddhi. Cp SED sv $abdasiddhi; 
also samasasiddhi, the formation of the compound, at Ud-a 224 
below. It is, according to Sv-pt, a further instance of the 
etymological (or linguistic) method (niruttinayena). 

571 Anulometi; Woodward mispunctuates, for no apparent 
reason, as anulom' eti. 

57? Reading kayo pi tathà gato with Ce Be Se DA MA AA Ita for 
text's tatha kayo pi gato. 

573 Pavatto; as Sv-pt points out, the suffix -gata, in this present 
interpretation of “Tathagata”, has the sense pavatti, which point 
is somewhat obscured by the rest of the explanation. 
574 Reading pavattà with Ce Be Se; text DA MA AA It-a Bv-a omit. 

] 575 Cp Khp-a 179; the five qualities are drawn from D iii 279. 

576 Tulà; literally a weight. There is, therefore, no way of 
weighing him. So, too, with atulo (without compare) immediately 
below. 

577 Cp Vism 2; also K. R. Norman, "Devas and Abhidevas in 
Buddhism", JPTS, IX, 1981, pp 145-155. Contra Norman, p 151, 
the term rajaraja (king of kings), which is found in MA and AA 
immediately before devadevo (as is rajarajo in DA), is missing in 
all editions of Ud-a, as it is also in It-a. 

578 Reading sadevamanussaya with Ce Be Se MA AA It-a for text's 
DA manussaya. 

579 Ce Be Se read agado viya agado for text’s agado viya àgado; 
the various readings adopted, and vll recorded, in the PTS 
editions of the other cties, including agado viya agado, would 
suggest a long history of scribal confusion. And not, perhaps, 
withoutsome justification. For one may ask why the presence of 
"viya" here, if all that is being asserted is that the present 
instance of (the otherwise meaningless) “agada” in “Tathagata” 
is “a-gada” (meaning “antidote”); for were it a merely a question 
of identity, we might surely have expected simply “agado 


398 The Udana Commentary 


agado”—cp how, in the sixth etymology above, we find merely 
“agadanam àgado | vacanan ti attho”. That "viya" also appears 
in the present account must surely imply a comparison. At CSM 
26 we find the highly uninformative translation “agada is like 
agada”, whilst Bhikkhu Bodhi renders this phrase as “agada is, 
as it were, a kind of medicine”. But it seems to me equally likely 
that the original intention could have been to assert that the 
term “agada/agada”, already defined in the sixth etymology 
above as "agadanam" (speech), is here, in the eighth etymology, 
to be understood as being like an antidote—thatis to say, itis the 
Buddha's speech (agada) that is like an antidote (a-gada), since 
it is through the charm of his (verbal) teaching that he eclipsed 
all those professing other views. Sv-pt is completely silent. 

580 DA MA AA Bvaa all insert ko pan’ esa, but what is this ? 

581 Desanavilasa; cp Vism 524. 

582 Purinussaya; or his accumulation of merit. 

585 Text inserts an extra viya here; Ce Be Se omit. 

584 Reading sabbalokabhibhavane with Ce Be Se DA MA AA It- 
a for text's Bv-a sabbalokabhibhavanato. 

585 Reading tathoaviparito with Ce Se DA AA for text'saviparitato, 
Be avitatho aviparito, MA tatho avitatho aviparito, It-a atho 
aviparito. 

586 Yathavutto—so Ce Be Se and It-a for text's yathavutto 
desanavilasamayo c'eva punnamayo ca, DA MA AA Bv-a 
desanavilasamayo c' eva punnamayo ca. Itis clear, however, that 
it refers back to “both the charm of his teaching and the 
eminence of his merit” above. 

587 At this point, CSM 26 notes “As at A i 22, AA i 116”, though 
it is not at all clear why. 

588 This final section is wanting in Bv-a; my translation differs 
considerably from that offered by Bhikkhu Bodhi. 

589 Reading api ca tathaya gato ti Tathagato | tatham gato ti 
Tathagato with Ce Be Se for text's api ca tathayagato patto ti pi 
Tathàgato; the former appliesin the case of the first three ofthe 
four truths (where tathaya qualifies a feminine instrumental/ 
ablative), the latter to the last of those truths (where tatham 
qualifies a feminine accusative). 
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590 Cp Vism 606, 693. Put more simply, this paragraph simply 
states that tatha is predicated of each of the four truths, to which 
the Lord severally went (gata) in the sense of understanding the 
first truth of dukkha, transcending the second truth of dukkha’s 
uprising, attaining the third truth of dukkha’s cessation, and 
practising the fourth truth that is the practice leading to such 
cessation. 

591 Ce Se read adhigato, attained, for text’s Be DA MA AA It-a 
avagato. 

592 Reading adhigato with Ce Be Se and It-a for text’s DAMAAA 
patto, reached. 

593 Cp AA iii 31, which explains loka (world) as dukkhasaccam 
(the truth of dukkha). 

594 What follows is also to be found at It-ai 121 ff, also attributed 
to Dhammapala. DA MA AA and Bv-a all turn to other matters 
at this point. 

_ 595 Reading ya sa with Be It-a for text’s Ce Se yatha. 

} 596 Samessámi; sameti is, presumably, a causative form of 
sammati—cp SED sv Samayati. PED, sv sammati, gives only 
sameti as its causative, whilst its only entry for sameti is the 
completely different verb derived from sam + eti. It-a omits the 
whole phrase, adding instead, as the penultimate phrase in the 
passage in question, that ofsuddho sodhessami, when clean will 
cause (them) to become clean. 

597 Assattho, pp of assasati, which can also mean *to exhale"; we 
might then take this as “when I have breathed a sigh of relief". 
598 Ce reads evam vutta-atthangasamannagatam, Be Se evam 
vuttam atthangasamannagatam, for text's It-a evam vuttam 
atthagunasamannagatam, which latter recurs, however, at Ud-a 
128 above. Text punctuates wrongly here, wrongly opening the 
quotation with atthagunasamannagatam and failing to close 
same; I follow the punctuation of Be. The verse that follows 
provides a cryptic summary of the eight qualities given in more 
detail in the note at Ud-a 128 above. 

599 Reading lingasampatti hetu with Ce Be Se and J for text’s It-a 
lingasampattihetu. Hetu must here be a separate quality, viz. 
that of the ability to become an arahantin that same life (cp Bv-a 
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91), if the verse is to include all eight. 

600 Since the aspiration has to be made in the presence ofa living 
Buddha. | 

601 Reading gunasampatti adhikaro with Ce Be Se and] for text's 
Ita gunasampatti-adhikaro, for the same reason as in the last 
note but one. The "attainment of good qualities" must mean 
that he has already mastered the eight jhanas and the first five 
abhinnas—cp the note at Ud-a 128 above. Itis not clear whatis 
meant by "service" here; cp Ud-a 328, where this seems to mean 
that which a Buddha has to do out of his Great Compassion; also 
Ud-a 348 in connection with Subhüti. According to Steven 
Collins, it “is taken to refer to a willingness to do anything for a 
Buddha, to the extent of sacrificing one's life"—"Problems with 
Pacceka-buddhas", in Religion, 1992, 22, p 277—though no 
source is given. 

602 Chandatà; more literallystate of yearning. It denotes the will- 
power needed for his aspiration to succeed. 

603 Reading katena purisuttame with Be It-a J Bv for text’s Ce Se 
purisena thamadassina. 

604 As had the arahant monks who were present when he made 
this aspiration at the feet of the Buddha Dipankara—Bv-a 90. 

605 Ce Be read Lokanayako for text's Se It-a Lokanatho. 

606 Pavicayapaccavekkhana; cp Ud-a 336 below. 

607 Cp D iii 229, where four such appear, viz. those on insight 
(panna), truth (sacca), liberality (caga) and pacification 
(upasama); also DA 1022. 

608 Reading sambharitva with Be It-a for text’s bharitva, Ce Se 
vaddhetva; sambharati is not listed by PED. 

609 Reading ?cariyadayo with Ce Be Se It-a for text's °cariyayo. 
610 Reading tasmà tass’ eva with Ce Be Se for text's tass’ evam, It-a 
tasma. 

611 Reading avitathà with Ce Be Se Ita; text omits. 

61? Ita reads Sumangala here. 

613 Reading Tathagato with Ce Be Se It-a; text omits. 

614 So Be It-a; text Ce Se omit. 

615Reading yaya mahakarunaya Lokanatho with Ce Be for text's 
yatha mahakarunaya Lokanatho passanto. Se Ita read instead 
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yayam mahakaruna Lokanáàthassa yaya, which would also make 
good sense, viz. (out of) that same Great Compassion of the 
Saviour of the World through which he.... 

616 Reading samussáhitamànaso with Ce Be Se It-a for text’s 
samussahitahadayo; cp Vv-a 200. 

9617 Since the events here referred to all occurred in the presence 
ofthe BuddhaDipankara, it mustbe assumed that the Bodhisatta 
was, at the time, unaware of there being a further twenty-three 
in the wings destined to become a Buddha before he did. But 
this statement still leaves open the question as to why he did not 
think the present Buddha, Dipankara, could provide this. 

618 Reading yathapanidhanam with Ce Be Se Ita for text's 
panidhanam. 

619 Reading patipatti with Ce Be Se Ita for text’s patipakkha. 
620 Mahabodhiya; so all texts. It-a reads mahabodhisattanam, 
but records mahabodhiyi as a vl, which probably should have 
been adopted. 

621 Reading thitibhagiya và with Ce Be Se It-a for text's thiti-ca. 
622 Reading 'va with Ce Be Se It-a for text's ca. 

623 Reading sam4netva with Ce Se Ita for text's Be sampadetva; 
cp Ud-a 393 below for similar. 

624 Ce Se read niravasesam bodhisambhàram for text's Be 
niravasese bodhisambhàre. Niravasesa, here rendered “in their 
entirety", is more literally ^without remainder". 

625 Reading papuni with Ce Be Se for text's papuni. 

626 Reading pavivekaratim paramah ca with Ce Be Se It-a for 
text’s pavivekaratiparamani ca. 

627 Reading tehi samuppadiyamanam vippakaram with Ce Se 
for text’s tehi samupaniyamanavippakaram, Be Ita tehi 
samuppaditam sammanavamAénavippakaram. 

628 Samokkamanakaro; It-a samokkamanakaro. Not listed by 
PED, just as SED has no entry for sam + ava + kram. 

629 Presumably at Ud-a 150 below. 

630 Reading ekasadisataya with Ce Be Se Ita for text's ekasadisatà. 
631 Text adds ca sa here; Ce Be Se It-a omit. 

632 Reading mahábhinihàrakaladisü ti with Be Se Ita (Ce 
mahābhinīhārakālādisu pi) for text's mahàbhinihàratádisü pi. 
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633 Reading samànarasaya with Ce Be Se It-a for text's samanáya. 
634 Presumably those of (1) hisaspiration at the feet of Dipankara; 
(2) his career as a Bodhisatta; and (3) his subsequent 
Buddhahood. 

655 Reading evam tathàya gato ti Tathagato with Ce Be Se Ita; 
text omits. 

656 Asammohabhisamaya; perhaps lack of confusion and 
penetration; according to Vism 162, asammoha is the 
characteristic of sampajanna (full awareness). Also, cp Ud-a 19f 
where the fifth sense of dukkha given by Pts, but omited by Vism 
and the quotation below, is itself that of penetration 
(abhisamayattho) and explained as pativedho; also Ud-a 20 
where penetration is defined as the unequivocal own nature of 
dhammas (abhisamayo dhammáànam aviparitasabhavo) and 
Ud-a 41 where the converse also holds: dhammanam 
aviparitasabhavam aviditam karoti ti avijjà. 

637 Reading sankilesapakkhassa with Ce Be It-a for text's 
sankilesassa. 

638 Yathabhütasabhàavavabodha; cp (dhammanam yathabhita- 
sabhavavabodho = abhisamayo) at Ud-a 20 above; also 
yathabhiitavabodhabhavato at Ud-a 213 below. 

639 Cp Ud-a 106 above where Dhamma-teaching on pravrtti and 
nivrtti is similarly equated with talk on the four truths. 

640 Woodward attributes this quotation, as does Ita, to D iii 273, 
but it is more likely a quotation of S v 430f (already quoted at 
Ud-a 130 above in the same context). 

641 Reading adinam with Ce Be Se It-a for text's Adina. Ce Be Se 
Ita all omit the words inserted in parentheses by Woodward, 
seemingly under the misapprehension that the passage is drawn 
from Pts. 

642 Reading adhigato with Ce Be Se It-a; text omits. 

643 Reading Bhagavato with Ce Be Se It-a for text’s Bhagava. 
644 The four jhànas, the four formless jhanas, and the cessation 
of perception and feeling—cp D iii 265. 

645 Reading ca with Be It-a; text Ce Se omit. 

646 In detail at M i 69ff. 

647 Reading yam hi kinci with Ce Be Se Ita for text's yani kànici. 
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648 Reading janitabbam with Ce Be Se It-a for text's janitabbani; 
janitabba is not listed by Childers or PED. 

649 Khandhas would seem to admit of division into those that are 
inferior and superior (Vism 473), elements into those that are 
inferior, medium and superior (Vism 487). 

650 Reading sabhavakiccadiavatthavisesadikhandhapatibaddha- 
namagottadi ca with Ce Be Se Ita for texts sabhavakiccani 
avatthavisesani khandhapatibaddha nàmagottàni. 

651 Reading yo with Ce Be Se Ita for text's c' eva. 

652 Riipadhammesu; rüpadhamma is not listed by PED, but cp 
AA ii 279. 

653 Anindriyabaddhesu; in this way non-sentient entities come 
to be included in addition to the sentient ones denoted earlier 
by mention of the khandhas. The reference in CPD, sv 
anindriyabaddha, to "Ps iii 487" would seem spurious. 

654 Reading tirohita with Be It-a for text's Ce Se tirokudda; 
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655 Reading appatihatam with Ce Be Se (It-a asangam- 
appatihatam) for text's appavihatam. 

656 Reading hatthatale thapita-àmalake viya with Ce Be Se for 
text's hatthatale thapita-àmalakam viya, It-a hattha-tale-thapito 
amalako viya. 

657 Reading anāgatāsu paccuppannásu with Ce Be Se Ita for 
text's anagatesu paccuppannesu. 

658 Untraced; similar passages are to be found at D iii 275 and 
Nett 17. Be cites the source as "Khu vi 376", though it is worth 
noting that two passages on the same page carry the same 
footnote reference number, with only one footnote being 
given. 

659 Reading avitathàni with Ce Be Se Ita for text's aviparitàni. 
660 On what follows, cp Vibh-a 386ff and Vism 440ff. 

661 Atthappabhedassa sallakkhanavibhavanavavatthanakarana- 
samattham; Nànamoli notes (Ppn 482 n 4) that "Pm gives the 
following definition of the term (patisambhidà): ‘Knowledge 
that is classified under meaning (attha) as capable of effecting 
the explanation and definition of specific characteristics of the 
meaning class is called “atthapatisambhida”; and so with the 
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other three’ ". This suggests that Pm (not available to me) 
either reads salakkhana?, for all texts’ It-a sallakkhana?, or has 
been misread as such by Nanamoli—cp also Vibh-a 386, which 
also seems to read the same as here, and which Nanamoli (DD 
ii 126) translates accordingly. 

662 Ce Be Se read patibhanappabhedagatam with for text’s It-a 
patibhane pabhedagatam; for some reason, the compound of 
the former two items appears resolved in the latter two. 

663 Ce Be It-a read atthadhamma? for text's Be Vibh (vl tattha) 
tatra dhamma?, Vism tattha dhamma?; this, at least, is the 
explanation of Vism. 

664 Cp Vibh-a 392. 

665 Reading sankhepato with Ce Be Se Ita for text's pattabbato. 
666 Cp Ud-a 10 above where this equation is made use of in 
explaining the term attha in the compound 
dhammatthadesanapativedhagambhiram; also Asl 22. 

667 Reading araniyato adhigantabbato ca with Ce Be Se Ita for 
text's arlyato adhigantabbato. Nanamoli (Ppn 485, DD ii 127) 
takes araniyato as "to be served", on the grounds that the 
Majjhima-tika explains this term (used, it may be noted, in 
contexts dissimilar to the present one) as "payirüpasitabba" 
[sic], which he takes to mean “to be honoured”; but there seems 
little point in straying from its more usual sense here. 

668 Text inserts ti veditabbà in parentheses; Ce Be Se It-a omit. 
669 Reading attham with Ce Be Se Ita for text's ettha. 

670 Vidahati; from vi + dh, and thus de-termines, regulates, sets 
in order, etc. 

671 Reading ca with Ce Be Se Ita for text's và. 

672 Text inserts ti veditabbo within parentheses; Ce Be Se Ita 
omit. 

673 Atha và; Vibh omits. 

674 Abhinibbattà; Nànamoli (Ppn 486) "completed", U. Thittila 
(BA 388) "fully existent", but cp Ud-a 293 where used of new 
khandhas coming into being after dying. ' 

675 Reading ñāņam with Ce Be Se Ita and Vibh; text omits. 
676 Reading ayam imassa bhàsitassa attho ayam imassa bhàsitassa 
attho ti | ayam with Be Vibh for text's ayam imassa bhAsitassa 
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attho ti: ayam (imassàá ti ayam), Ce ayam imassa bhasitassa attho 
ayam imassa ti; ayam, Se It-a ayam imassa bhAsitassa attho ti; 
ayam. 

677 This is a precis of Dhs 1. 

678 Reading yà with Ce Be Se for text's yam, It-a tasmim. For an 
elaboration on what follows, see Vibh-a 387f. 

679 Reading tathà hi 'ssa with Ce Be Se Ita for text's tathà hi esa. 
680 Reading abhinneyyà dhammà abhinneyyato buddha, etc. 
with Ce Be Se Ita for text's abhinneyye-dhamme abhinneyyato 
buddho etc., a reading seemingly imposed on the text by 
Woodward to cause it to fall into line with Vism 201. Nanamoli 
(Ppn 210) inserts, by way of parentheses, the fact that the first 
denotes the four truths as a whole, the second dukkha, the third 
the uprising of dukkha, the fourth cessation, and the fifth the 
course leading to the cessation of dukkha. We could instead 
translate as "things in need of being directly known were 
awoken to as being in need of being directly known”, etc. 

681 Cp Thag 828 - Sn 558. 

682 Reading koci with Ce Be Se Ita for text's kinci. 

685 Sahadhammena; cp SA ii 56, 258, iii 100, which explain 
sahadhammika as sakarana. These envisaged challenges are 
modelled on those occurring at M i 72, which passage similarly 
deals with the four confidences of the Tathagata. 

684 A similar version of this list also recurs at Ud-a 335 below, 
which see for references. 

685 Woodward intersperses, in parentheses, several additional 
terms drawn from Vism 210f, none of which are supported by Ce 
Be Se or Ita. They are inserted here in square brackets only if 
they recur at Ud-a 335 below. 

686 Reading viparita with Be It-a; text Ce Se omit. 

687 Reading vipariyesa with Ce Be Se Ita for text's vipariyasa. 
688 Reading yogàgati with Ce Be Se Ita for text's yogagadhita. 
689 In the khandhas—cp Vism 514; also Ud-a 220. 

690 As at D iii 237f. 

691 Text adds brahmano và; Ce Be Se It-a omit. 

692 Text It-a read dhammi; Ce Be Se omit. 

695 Text It-a, wrongly, take the whole sentence as a quotation, 
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unlike Be which correctly opens the quotation marks with 
nalam, since these serve to mark another anticipated challenge 
by recluses etc. Nonetheless, the passage echoes similar 
sentiments expressed at Vin iv 133 = Mi 72 = 130, Mi 72 forming 
part of the sutta dealing with the four confidences of the 
Tathagata with which this section of the cty is concerned. For 
further details on these obstacles and so forth, see the notes at 
B Disc iii 21f. 

694 Reading yo ca with Ce Be Se Ita for text's yatha. 

695 Reading anuttaro niyyániko dhammo with Ce Be Se (Ita 
anuttaro niyyana-dhammo) for text's attano niyyana-dhammo. 
696 Reading niravasesa? with Ce Be Se It-a for text's niravasena?. 
697 Reading ?pannàya with Ce Be Se for text's ^pannanam. 

698 Reading °ppabhedo with Ce Be Se for text's ^ppabheda. 
699 Reading niyyàti with Ce Be Se It-a for text's niyyana. 

700 Reading taya with Ce Be Se It-a for text's tassa. 

701 Reading niyyaniko dhammo with Ce Be Se for text's 
niyyanadhammo. 

702 Nanappahanadesanavisesanam; these four terms presumably 
refer, respectively, to the four confidences (upon which see M 
i 71f) with which this section of the cty has been concerned, viz. 
his confidence in his own enlightenment, in the fact that he was 
one in whom all āsavas had been destroyed, in the fact that what 
he declared to be obstacles were indeed obstacles, and in the 
fact that his Dhamma did actually lead to an escape from the 
dukkha of samsara. Alternatively, desanavisesinam could be 
taken as "the unique qualities of his teaching"—in that it is 
correct about what constitutes obstacles and in that it provides 
an exit from samsara—in which case desanavisesanam would 
have totaken torefer to the third andfourth ofthose confidences, 
when we should have to translate “on account of an awareness 
ofthe fact that his (own) knowledge, (own) abandonment, and 
the unique qualities of his teaching were not inaccordant”. 
703 Reading avitathabhavavabodhanato with Be Ita for text's Ce 
Se avitathabhavato bodhanato. 

704 Reading tathàni with Ce Be Ita; text omits. 

705 Reading tatha with Be It-a for text’s tatha; Ce Se omit entirely. 
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706 The Revival Hell, since beings are revived as soon as they are 
destroyed, in order that they may undergo further destruction; 
and so on, until their karma is exhausted—Mahavastu trans i 6; 
Pancagatidipanam vv 5ff. 

707 The other seven are the Kàlasutta, Sanghata, Roruva, 
Mahàroruva, Tapa, Mahaàtapa and Avici Hells; e.g. 
Pancagatidipanam v 5. See also M iii 165ff, 183ff; Mahàvastu 
trans i 5-27 for an account of the various hells. 

708 Ussadaniraya; cp BHSD sv utsada and Mahàvastu trans i 6, 
nl. According to Pm 291 (quoted Nànamoli, Ppn 326 n 4), 
there are four such hells at each of the four doors of the Avici 
Hell, whereas Pancagatidipanam v 22 claims each of the great 
hells hasfour supplementary hells, thus making thirty-two in all. 
Mahavastu transi 9 maintains that each of the great hells has its 
own sixteen supplementary ones, or 128 in all. 

709 The Ember Hell, adjacent to the Great Filth Hell (M iii 185), 
where the inmates are cooked like mustard seeds 
(Pancagatidipanam v 24). 

710 }t-a reads ca for text’s và; Ce Be Se omit. 

711 A hell which lies in the triangular gap formed by the 
conjuction of three adjacent circular world systems and in 
which there is permanent darkness, since the light from the sun 
and moon in each world system is prevented from extending 
into such hells by the outermost mountain chains that mark 
their perimeter; described in detail at Vibh-a 4; also M iii 120 and 
MA iv177f. See also the note on the third foretoken at Ud-a 149 
below. 

712 Cp Vism 427: n’ atthi ettha assadasannito ayo, “there is here 
no ease perceived at yielding enjoyment"; also Pv-a 53: n' atthi 
ettha ayo sukham, "there is here no ease, no comfort", as 
explanations of niraya. Nànamoli (Ppn 469) takes aya in the 
sense of karana, as given at Vism 495 in explanation of the term 
samudaya. 

713 Reading yathákammuná with Ce Be Se (It-a sakakammunà) 
for text's yathassa kammam tatha. 

714 Naraka. 

715 Ce Be It-a read Tibbandhakàra?, Se Tidbandhakàra?, for 
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text's Abbudadi°; tibbandhakara (literally “dense darkeness”) 
is predicated at Vism 501 of the Lokantarika which, if true, 
would make itredundant here. AtSi152-Av173- Sn 126, the 
duration of a term in the Abbuda hell is said to be greater than 
the time that would be required to empty a cartload of sesame 
seed, removing one seed every hundred years. The other cold 
hells there listed are the Nirabudda, Ababa, Ahaha, Atata, 
Kumuda, Sogandhika, Uppalaka, Pundarika and Paduma, each 
ofaduration twenty times greater thanitsimmediate predecessor. 
The names Ahaha and Atata may be onomatopoeic for the 
chattering of teeth. SA i 218 # Sn-a ii 476 claims these are not 
separate hells, but simply periods of sojourn in the Avici Hell. 
716 Reading kimikitasarisapapakkhisonasingálàdayo with Be Se 
(Ce timikitasirimsapapakkhisonasigaladayo) for text's 
kimikitasarisupapattisonasigaladayo; It-a inserts patanga, moths, 
after kita, beetles. 

717 So Be Se It-a; text Ce read ancita here. 

718 Reading khuppipásita? with Ita for text's khuppipásavantà 
pi, Ce Be Se khuppipásitattà; cp mention of the khuppipasika 
peta at Pancagatidipanam v 55. It is clear that we have here a 
particular class of peta, for Miln 294 distinguishes this class 
along with two further classes (those feeding on vomit and those 
consumed by craving, as here) from those living on whatis given 
by others, who alone receive gifts from their still living relatives. 
Moreover, were khuppipasitattà predicated of all petas, the 
qualification, at Pv-a 10, in terms of khuppipasabhibhiito peto, 
would have to be considered redundant. Whilst a good many 
petas, perhaps most, are beset by hunger and thirst, many others 
are not, even if they do not always get to eat what they would 
prefer (cp Pancagatidipanam w 52-59 which classifies petas on 
the basis of what they manage to get to eat). 

719Presumably a quasi-etymology, viz. peta « pa(kata) + ita; if so, 
it is somewhat surprising that no such account is to be found in 
Dhammapala's cty on the Petavatthu. 

720 Reading Kalakanjikadi with It-a (Ce Se Kalakanjikadi) for 
text's Kalakanjakadi, Be Kalakancikadi. On the Kàlakanjikas, 
see Vibh-a 5, which seems to have appropriated the story of the 
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Dhamapila peta (Pv-a 100f) and attributed it, instead, to an 
asura; also Pv-a 272 where the Kalakanjikas are cited as an 
example ofasura. The Pancagatidipanam divides the Petakanda 
into three groups: petas proper, kumbhandas, and asuras, 
adding, in conformity with Kvu viii 1, that Vepacitti's asuraswent 
to the Thirty-three, whilst the Kalakanjikas were included 
amongst the petas (Pancagatidipanam v 69). In this way, the 
Theravada insisted that the asuras did not warrant a separate, 
sixth destiny which they have since become for adherents of the 
Mahayana. 

721 This is a most curious statement, which should be read in 
conjunction with Vv-a 18f, also attributed to Dhammapala, 
where humans appear considered, for the reason given here, 
restricted to Jambudipa. The view that the inhabitants of the 
other continents, and lesser islands, are, for different reasons, 
also to be classed as humans is there attributed to “some” (eke) 
and “others” (apare), yet does not seem to be entirely rejected. 
The same etymology is to be found at Khp-a 123 where 
Buddhaghosa, whilst acknowledging that those who inhabit the 
other great continents are also human, nonetheless adds that in 
the present context only those of Jambudipa are intended. 
722 Cp PS 147 n 32; VS 37 n 130. 

723 Quasi-etymology; cp Khp-a 123 and Vv-a 18f for similar. Text 
adds apayikehi, as does Ce in parentheses, for no apparent 
reason; Be It-a omit. 

724 That is, the six realms of the sphere of sense-desires, the 
three worlds associated with each of the first three jhanas, the 
two mundane worlds and five Pure Abodes associated with the 
fourth jhàna, and the four worlds associated with the four 
formless jhanas. 

725 Cp Vv-a 18 and Khp-a 123, where sporting and sparkling are 
given as alternative explanations. 

726 Apparently an allusion to the Patthàna—cp Conditional 
Relations i 8 § 13 (i), quoted Vism 538; also Vism 614ff on the 
various sources of matter (riipa), of which kamma is the first. 
727 Reading hetuso with Ce Be Se Ita; text omits. The phrase - 
“thanaso hetuso” is often predicated of the Buddha’s knowledge 
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of the fruition of kamma past, present and future—cp A iii 417, 
v 33; S v 304; etc. 

728 Yathasakam; cp how, at M iii 208, deeds are said to be one's 
own (kammassaka), which no doubt governed the choice of 
expression here. 

729 Reading visum with Ce Be Se Ita for text's etasu. 

730 Text adds viseso here; Ce Be Se It-a omit. 

731 Reading tañ ca with Ce Be Se It-a and M i 73 for text’s tañ va. 
732 Reading adi with Ce Be Se (Ita adim); text omits. 

733 On what follows, cp Pts i 121ff; also Vibh 339ff. 

734 Reading ?vikalàvikalabhàvàvabodhanena with Be (Ce 
?vikalàvikalabhávabodhanena) for text's °vikalavikalava- 
bodhanena, Se °vikallatavabodhanena, It-a °vikalabhava- 
bodhena. On vikala, which recurs at Ud-a 86 above, in the 
context of one lacking (deficient in) hands and feet, cp also EV 
ii 144 on Thig 391. 

735 Asaya—enumerated at Pts i 123 and Vibh 340 in terms of 
holding to this and that theory, and thus perhaps 
“opinionativeness”. 

736 Reading ayam with Be; text Ce Se It-a omit. Strictly speaking, 
the list of biases should commence here, sincea separate section 
is given over in Vibh to those with little dust in their eyes and so 
on. 

757 Reading anulomikayam khantiyam with Be for text’s Ce Se 
It-a anulomikaya khantiyam; explained at Vibh-a 459 as insight 
knowledge 

738 Explained at Vibh-a 459 as path knowledge. 

739 Reading patighadiko with Be It-a for text's Ce Se patigho. 
740 Reading kamarágadiko with Ce Be Se It-a for text’s kamarágo. 
741 The latent tendencies are seven: lust for sense-desires 
(kamaraga), repulsion (patigha), wrong view (ditthi), doubt 
(vicikiccha), conceit (mana), lust for becoming (bhavaraga) 
and ignorance (avijja)—Pts i 123. 

742 On these three accumulations, see S ii 82; Vibh 135, Vism 
571; each accumulation is void of the other two—Pts ii 178. 
745 This seems wanting at Pts i 123f and Vibh 340f. | 
744 So Ce Be Se It-a; text inverts the order of this and the 
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preceding clause. According to Ita ii 65, the inferior is that 
disposition associated with the strands of sense-desires and so 
on, the superior that associated with renunciation and so 
forth—cp Pts i 124, Vibh 340f; also Ud-a 148 below for similar. 
745 This and the next are explained at Vibh-a 461. 

. 46 Reading ayam with Ce Be Se for text's na; It-a abbreviates. 
747 Bhabba; cp Ud-a 281 below. 

748 Reading janati with Ce Be Se It-a and Vibh for text's pajanati. 
749 Reading Adi with Ce Be Se Ita; text omits. 

750 Not "Pts i 134" as stated by Woodward, and seemingly 
followed uncritically by Bose at It-a 129. 

751 Meaning uncertain—Ce Be Se read nimmàpanakam, Ita 
nimmapanikam, for texts nimmapakam, none of which are 
listed by Childers, PED or SED. 

752 Vikubbaniddhi; second of the ten potencies (Pts ii 205; Asl 
91) and defined at Ptsii 210. Cp also Vism 378fand Compendium 
60f. 

753 Passa; Be It-a omit. 

754 Pts i 125 adds that fire and water also proceed from the hairs 
themselves. 

755 Patihariyanana; cp Ud-a 10 above. 

756 What follows is also to be found quoted, in a different 
context, at It-a i 143ff. 

757 ]t-a adds jara, and decay, here. 

758 Ce Se read mahakarundsam4pattifanam for text’s Be Pts 
mahakarunasamapattiya nanam. 

759 Lokasannivaso; cp PD 137 n 43—also pubbasannivasena at 
Ud-a 180 below. 

760 It-a, after citing this first reason for the descent of the Lord’s 
Great Compassion, simply adds adinà, and so on, without listing 
any of the rest. 

761 Text adds nanam; Ce Be Se omit. 

762 Text inserts lokasannivaso ti here; Ce Be Se It-a omit. 

765 Upaniyati; MA iii 306 explains: maranasantikam gacchati 
ayukkhayena và tattha niyati (one goes into death's presence, or 
alternatively is led into same by the exhaustion ofone'slifespan); _ 
Nanamoli, in rendering this as “is led on” (PD 128) thus adopts 
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the second explanation. 

764 Cp MR&I 251 n 8. 

765 Ce Be (Pts vl) read atayano for text's Se attano, Pts atano. It- 
a omits. 

766 Pts adds tassa n' atth' anno koci sallanam uddhato annatra 
maya ti, there is no one apart from myself to draw out the darts; 
all editions of Ud-a omit. 

767 Kilesapanjarapakkhitto; It-a °parikkhitto, bounded by. 
Nànamoli (PD 128) “with a locked dungeon of defilement”. 
768 Pts adds tassa n' atth' anno koci alokam dassetà annatra 
maya ti, there is no one apart from myself who can cast light. 
769 Reading andabhüto with Ce Be (Pts vl) and Vin for text's Se 
Pts Ita andhabhüto, blinded; Nanamoli (PD 128) seems to 
include both vll in his translation, viz. "it is blind, itis enclosed 
in a egg [of ignorance]. 

770 Ce reads gulagundikajato, Be kulagundikajato, for text's Pts 
Ita gulagunthikajato. Se omits. Cp also JPTS 1919, p 49, which 
suggests the meaning is "covered with blight", but such 
interpretation is not supported by DA 495. 

771 Cp notes at Dial ii 50f. 

772 Text adds ti passantanam here; Ce Be Se omit. 

773 Reading  avijjavisadosasamlitto with Be (Pts 
avijjavisadosasallito) for text's avijjavisadosallina, Ce avijjajato 
visadosasallito, Se avijjadisannaddho, It-a avijjávisadosasalilato. 
774 Jatajatito; cp S i 13, 165, quoted Vism 1. 

775 Pts adds tassa n’ atth' anno koci jatam vijatità aninatra maya 
ti, there is no one apart from myself who can disentangle the 
tangle. 

776 So MA ii 311; Nànamoli “web of craving”. 

777 Reading otthato, here and below, with Ce Be Ita for text's 
otato, Se otthatena, Pts ottato; cp Vv-a 88f where that which is 
samantam otthatam (by golden trees) is explained as chaditam, 
shaded. 

778 Reading anusato with Ce Be Se (Pts vl) It-a, here and below, 
for text's Pts anusahagato. 

779 Tanha; Se ditthi, of views. 

780 Ditthi?—or of (wrong) view. 
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781 Nànamoli takes this, and the nextthree clauses, as committed 
by birth...underlain by ageing...haunted by affliction...struck 
down by death" at PD 129, but as “procured by birth, haunted 
by ageing, surprised by sickness, and struck down by death" at 
Ppn 250, where such clauses recur (Vism 232). Pe Maung Tin, 
on the other hand, takes them as “is followed by birth, approached 
by old age, oppressed by sickness, struck by death” (Pp 267). 
782 Patitthito—so text, Ce Be; Se Pts It-a patito, fallen upon. 
783 Reading uddito with Ce Be Pts for text’s Se It-a oddito. 

784 Pakara; defined at Vism 394 as that wall forming the boundary 
of a house, vihàra and village and so on. 

785 Reading mahabandhanabaddho with Be (Ce It-a 
mahabandhanena baddho, Se mahabandhanena bandho, Pts 
mahabandhanabandho) for text's Marabandhanabaddho. 
According to DA 829 on D iii 27, this is the great bond of the 
defilements, although Nanamoli (PD 129) seems to have 
understood the next category as a gloss on this. Pts adds both 
here and after most of the clauses that follow that, as above, 
there is no one apart from myself who can extricate myself from 
this predicament. 

786 Mahasambadha; Nanamoli (PD 129) renders this as “a great 
crowded tunnel", although at Ud-a 134 above this is equated 
with dukkha. 

787 At S iii 109, a synonym for anger and despair (kodhüpayàsa). 
788 Mahàsamsára; Nànamoli “a great roundabout". 

789 Mahavidugge samparivattati; Nanamoli, “is blocked upina 
great ravine", but DA 829 onD iii 27 states that this is a name for 
the four floods. Cp also nadividuggam at Aiii 128, taken by Hare 
(GS iii 98) as "unfordable rivers". 

799 Cp MA i 193 on M i 45, which equates palipam (mire) with 
the five strands of sense-desires. 

791 Abbháhato; Nànamoli “vulnerable”. 

79? Reading abbháhato lokasanniváso | āditto lokasannivaso 
with Ce Be Se for text's abbháhato...àditto lokasannivaso. 

795 Cp D ii 306 for definitions. 

794 Unnitako; not listed by PED. 

795 Takkaro; Ce vatakkaro, Se vattakkaro, Pts takkáro. 
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796 -Vajjabandhanabaddho aghatanapaccupatthito, rendered 
by Nanamoli as "is bound together by vile things, and is founded 
upon hurtfulness", seemingly despite Pts-a (quoted CPD sv 
aghátanapaccupatthito) which explains as marana- 
dhammagandikatthanam upecca thito, are stood after reaching 
the execution block. It-a reads instead vatta?. 

797 Reading paramakarunnappatto with Ce Be Se Pts for text's 
paramakarunnappatto, Ita paramakarunnatam patto; cp 
paramakarufnatam at Ud-a 289, 292 below. Nànamoli takes 
this as “has reached a state of utter wretchedness”. 

798 Gadhito; Ce Ita gathito. Nanamoli takes this as “hungry”, 
but cp Ud-a210 below where this term appears as a gloss on satto 
(attached to), as a result of a craving for becoming. 

799 Ce Se Ptsread vipathapakkhanto, Be vipathapakkhando, for 
text's It-a vipathapakkanto; cp kupathapakkhanna at Miln 390. 
Nànamoli takes this as “has got lost on the wrong way”; but at 
Vv-a 212 vipatha is explained as apatha, i.e. that which is not the 
road, or away from the road, which suggests itis more like going 
of the rails, rather than down the wrong track. The straight one 
is the ariyan path—Vv-a 215. 

800 Ce Se Pts read pakkhanto, Be reads °pakkhando, for text's 
?pakkanto. 

501 Those of eternalism and annihilationism—lIt-a i 177f. 

802 Ce Be Se It-a read yojito for text's Pts yutto. 

805 Samarü]ho; Se samakula, ruffled or confounded by, etc. 
804 Rajjati; Nanamoli, here and below, “(are) dyed with". 

805 Ce Se and Pts read niyato (constrained by), Be (Pts vl) It-a 
niyyato (given over to), for text's niyyati (led or guided). 

806 Dasahi aghatavatthühi aghatito—so Be Pts It-a; text Ce Se 
omit. 

807 Cp note on (76) above. 

508 Dasavatthukaya sakkàyaditthiyà samannagato—so Ce Se; 
text Be Pts omit. 

809 Antaggahikaya; Nanamoli “assuming finiteness”, which 
cannot be correct, since this class includes such views as that of 
eternalism and that of the world being infinite, and so on. - 
810 Reading khvaham with Be Se Pts It-a for text's Ce c’ áham. 
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811 Reading assattho with Ce Be Se Pts for text’s It-a asattho. 
812 Reading parinibbapetum with Ce Be Se Pts It-a for text’s pare 
ca nibbapetum. 

815 [ have throughout followed the punctuation of Be, which 
clearly demarcates each mode. That they appear to total ninety 
(or ninety-one, if the final paragraph is considered a separate 
mode), rather than eighty-nine, can be accounted for, in part, 
on the grounds that (82) is found only in Be and Pts, and (87) 
only in Ce and Se, with text omittting both. In this way, all 
editions of Ud-a, other than Ee, listin all ninety modes (including 
the last paragraph), Ee only eighty-nine. From this it would 
seem to follow that Pts also lists in all ninety modes, since it, like 
Be, also mentions (82); but against this it may be observed that 
Pts, unlike all editions of Ud-a, combines (40) and (41) into one 
and the same mode, viz. “they are bound by the great bond—by 
the bond of lust, by the bond of hatred, by the bond of delusion, 
by the bond of conceit, by the bond of views, by the bond of 
defilement, (and) by the bond of misconduct". Hence text and 
Pts, in their own separate ways, total eighty-nine (including the 
last paragraph), Ce Be and Se ninety. Then, turning to Ita, it 
may be noted that Ee (the only edition currently available to 
me) includes both (82) and (87) but omits (86), thus putting it 
in the same category as Ce Be and Se, albeit for different 
reasons. 

814 On what follows, cp Pts i 131ff, ii 194ff. 

815 Reading °patibaddha® with Ce Be Se It-a for text's 
°patibuddha’®. 

816 Reading paropadesanirapekkham with Ce Be Se (It-a 
paropadesena vina) for text’s paropariyanirapekkham. 

817 Yavata dhammadhatuya yattakam natabbam; in other words, 
his knowledge is co-extensive with all there is to know; it neither 
exceeds that which is knowable nor is exceeded by it—Ptsii 195. — 
The dhammadhatu (mental data element, defined at Vibh 89; 
cp Dhs 69) is last but one in the list of eighteen elements (cp 
Buddhist Dictionary, sv Dhatu). Whereas the other seventeen, 
together with one part of the dhammadhatu, are said to be- 
formed, one further part is said to be unformed (Vibh-a 79 - 
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Vism 487) and defined as the destruction of lust, hatred and 
delusion (Vibh 89). Similarly, it is said that whereas insight- 
knowledge has formed dhammasas its object, and thus abandons 
the defilements only to the extent of replacing them with their 
opposites, and whereas that which has conventional truth as its 
object only abandons them to the extent of suppressing them, 
with neither of them cutting them off, that knowledge associated 
with the ariyan path that has the unformed elementas its object 
cuts of the defilements in their entirety (Pm, quoted Nànamoli, 
Ppn 581f). 
818 Sammutisacca?; so all texts. In the same context, Pm would 
seem to read instead sammutidhamma°—cp next note. 
819 Cp Pm, quoted Nanamoli, Ppn 212 n 7, part of which reads: 
"There is no contradiction, because two ways in which a single 
kind of knowledge's objective field occurs are described for the 
purpose of showing by means of this difference how it is not 
shared by others. Itis only one kind of knowledge; butitis called 
omniscient knowledge because its objective field consists of 
formed, unformed and conventional dhammas without 
remainder, and itis called unobstructed knowledge because of 
its unrestricted access to the objective field, because of an 
absence of obstruction". 
820 Reading sādhāraņatā with Ce Be Se for text's asadharanata. 
821 Following Be, which gives the quotation in full; text Ce Se 
abbreviate. 
822 Ce Be Se It-a read aviparitàkaárappavattiya for text's 
aviparitakaravuttiya. 
823 On what follows, cp Ud-a 305 below. 
824 According to Be, “Khu ix 302 (Be)” and “S iii 64 (Be)”. 
825 Reading yayam with Ce Be Se It-a for text’s yayam; on what 
follows, cp MA i 83 and Asl 217. 
826 Reading uppajjamana with Ce Be Se It-a for text's 
uppajjamanaya. 
827 Be reads °kamasukhallikatta® for text’s Ce Se It-a 
?kàmasukhatta?. 
828 That is, the two dead ends between which the Buddha 
teaches a middle way; this meaning of kilamatha ( = vihesa,. SA 
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i 196) is not listed by PED. 

829 Reading và with Ce Be Se Ita for text's ca. 

830 Reading angà ti pi bojjhanga ti with Ce Be Se It-a for text's 
angani ti pi, bojjhangani. 

851 Reading upatthanalakkhano with Ce Be Se It-s for text's 
upatthànalakkhanato. 

852 Patisankhàna; taken, by C. A.F. Rhys Davids, as “computation” 
(Dhs trans 1353) and “deep reflection” (P Contr 137), and by 
Nanamoli as “reflexion” (PD 350) and “deliberate” (Guide 
104). But cp note at Ud-a 87 above where it is pointed out that 
patisankhanana and sankharupekkhan4na form two of the ten 
knowledges associated with knowledge and vision of the course, 
the former entailing (re-) assessment of things with reference to 
the three marks. Cp also Ud-a 235, 238 below; A iii 387ffand Vv-a 
327; and SED sv pratisamkhyana. 

833 Text inserts bhikkhave ariyasavako; Ce Be Se It-a Vibh omit. 
834 Not “DA 197" as claimed by Woodward. 

855 Ce Be Se insert bhikkhave, both here and in the next 
quotation; text It-a Vibh omit. 

836 Not “DA 110" as stated by Woodward and Ita. 

857 Reading channavutiyà with Ce Be Se Ita for text's channa- 
vuttiya. 

555 Reading vibhagehi ti with Ce Be Se (It-a vibhagehi) for text's 
vibhaveti. 

839 Reading bhikkhu with Ce Be Se It-a Vibh for text’s bhikkhave. 
840 Sections (ii) to (v) may be compared Vibh-a 114£; section (ii) 
with Ud-a 305 below. 

841 Reading ?karattà with Be It-a (Ud-a 305) for text's Ce Se 
°katta. 

842 Atthangika is, of course, more literally “eight-factored” or 
"eight-limbed", though I have retained “eightfold” throughout 
due to its having become the norm. At this point, It-a reads 
instead ariyanam atthavidhatta—? perhaps once the reading 
here too—implying that the path is eightfold (atthangiko) on 
account of the fact that the ariyans are themselves eightfold, viz. 
those stationed on the paths, and in the fruitions of, the 
sotapanna, once-returner, non-returner, and arahant. 


E a mag: A 
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845 Cp Vv-a 84 for similar. 

844 [ta maggayati. 

845 On what follows, cp DA 314, MA i105, Vibh-a 114 and Vism 
509f 

846 Reading sammaà-abhiniropanalakkhano with Ce Be Se It-a 
DA MA Vibh-a for text's abhnivesanalakkhano. 

847 Cp DD i 152 n 46; also Nànamoli's notes on this and what 
follows at Ppn 583. 

848 So DA 314. 

849 DA Vibh-a read instead nirodham, cessation, here. 

850 Asammohato; rather than as object (árammanato)—MA i 
105. 

851 Reading nibbanam with Ce Se (Be MA nibbànan ca) for 
text's DA It-a Vibh-a nirodhan ca; cp last note but one. The 
choice is somewhat arbitrary, though whichever reading is 
adopted should, no doubt, be adopted throughout. 

852 Reading samàdahanàni with Ce Be Se Ita for text's sammaà- 
dahanáàni. 

855It becomes clear from MA (which, however, reads “associated 
states" (sampayuttadhamma) throughout for all other texts' 
"co-nascent states" (sahajatadhamma) ), that each of the 
remaining factors exercises, as its third function, its above- 
mentioned specific characteristic. This point is somewhat 
obscured by Nanamoli’s translation at DD i 136. 

854 On what follows, cp Vibh-a 114f. 

855 Reading dukkhàdi-àrammanáà hutvà maggakàle ekakkhana 
nibbanam eva árammanam katva with Ce Be Se Ita for text's 
dukkhàni arammanàni katva. 

856 The quotations here, and in what follows, are drawn from 
Vibh 104f. 

857 Vibh-a 115 differs, stating that right concentration is, at 
either stage, right concentration alone. 

858 Reading vibhagehi ti with Ce Be Se for text's vibhàveti. 

859 Reading bhikkhu with Ce Be Se and Vibh for text's bhikkhave. 
860 It-a omits this knowledge and that which follows. 

861 Reading pathamajjhánasamapatti ya ca nirdodhasamapatti 
with Be Se (Ce pathamajjhánasamápattiya ca nirdodhasamapatti) 
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for text's pathamajjhanasamápattiyà nirdodhasamapatti. 

862 Reading anupatipatiya viharitabbatthena with Ce Be for 
texts anupatipatiya vibhàvitabbatthena, Se anupatipatiya 
bhavitabbatthena. 

865 This section ought to be read in conjunction with M i 96ff 
and Vibh 335ff, together with their respective cties (MA ii 29ff 
and Vibh-a 423ff). 

864 This term (thanam) could also be taken as "possibility"; cp 
Ud-a 140 above. 

865 Fither vipakam (ripening), or hetuso (cause), seems omitted 
in the translation at MLS i 93f. 

866 Àyühana; cp Buddhist Dictionary, sv. 

867 Those grasped at denote animate phenomena, those not 
grasped atinanimate phenomena; Paccekabuddhas and sávakas 
know the former only partially, the latter not at all, for only the 
Buddha understands why a tree's trunk is white or black, and so 
on—Vibh-a 456f. Cp also MR&I 63 n 51; Ppn (Nanamoli) 494 
n 23. | 

868 So MA ii 29. 

869 The world here is the world of the formations, which 
includes the khandhas, bases and elements—MA ii 29; cp also 
Ud-a 207 below. 

870 Reading ussannatta with Ce Be Se for text's ussannatà. 

871 A jjhasayadhimutti. 

872 Text inserts vibhagena saddhim here; Ce Be Se omit. Cp 
Ud-a 141 above for details. 

873 Reading tikkhamudutà? with Ce Be for text's 
tikkhamudutabhava’. 

874 Cp Ud-a 207; Pts i 122. | 

875 A reference to his knowledge concerning the corruptions 
and cleansing of, and the emergence from, the four jhànas, the 
eight releases, the three concentrations and the nine 
attainments—cp, in addition to Vibh 342f, AA iii 409 on A iii 
417f, and AA v 15 on A v34. The translations at GS iii 296, v 24f 
and MLSi 94 all fail to treatsamapatti (attainment) asa category 
in its own right, despite Vibh and AA. 

876 Reading anavasesato with Ce Be Se for text's anavasesam. 
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877 Cp Ud-a 183, 193. 

878 Presumably the same sort of details discerned concerning his 
own previous dwelling, as at M i 22, Vibh 343, etc. Cp Ud-a 136 
above. This power, and the two following, are, of course, the 
same as the tevijja attained by the Buddha on the night of his 
enlightenment; and elsewhere this particular power, like the 
first of those knowledges, is always concerned with the Buddha’s 
own former dwelling. 

879 Cp M i 22; Vibh 344 etc. 

880 Ud-a 135. 

881 Reading visayavagahanato yathadhippetatthasadhanato with 
Be for text’s visaya 'va gahanato tathadhippetatthasadhanato, 
Ce visayavabodhato yathadhippetatthasadhanato, Se 
visayavabodhanato yathadhippetatthasadhanato; it may be noted 
that Be and Ee agree on the reading for the first term, except 
that Ee mispunctuates. The meaning given for atthasadhana in 
CPD is somewhat misleading. 

882 Cp Ud-a 129 above. 

883 Reading yathà c’ etesam nananam vasena with Ce Be Se for 
text's yam và v’ etesam vinnana-vasena. 

884 [t-a now rejoins. 

885 Pannapana; also at Ud-a 151 below. Both occurrences are 
seemingly feminine, although PED states that pannapana is 
neuter. 

886 Reading °nibbanadhatu sa tathà. Kim vuttam hoti ? with Ce 
Be Se for text's °nibbanadhatuyo. Tatha và vuttam hoti. 

887 Reading abhisambodhi patthità pavattita ca with Be for text's 
Ce abhipatthità pavattità ca, Se abhipatthità pavattità ca, It-a 
ta...abhipatthita pavattità ca. 

888 Aviparitatthavuttiya; It-a aviparitattavuttiya. 

889 Reading vuttappabhedam sabbam with Ce Be Se (Ita 
vuttappakàram sabba?) for text’s Buddhattapadam sabbattha. 
890 One of five tumults listed at Khp-a 120f: “The devatàs of the 
Pure-abodes decorate themselves with Brahmà-ornaments, place 
Brahmaà-turbans on their heads and, filled with joy and euphoria 
and voicing the good qualities of a Buddha, roam the ways of 
men, informing them that, with the passing of a thousand years, 
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a Buddha will appear in the world". Passing aside the apparent 
futility in informing humans of something that is scheduled to 
take place long after they are dead, thisstatementisvery difficult 
to reconcile with that given at AA iv 28, 190, where it is said that 
the Pure Abodes are unique in that they only come into 
existence, for an interval of sixteen thousand kalpas, after a 
Buddha has arisen in the world, since they act as a halting place 
for that Lord's caravan (on its way to nibbana). For how there 
could be any Pure Abodes, or inhabitants thereof, at the time of 
a Buddha-tumult if, as Khp-a tells us, this takes place one 
thousand years before a Buddha's conception ? 

89! Kalo 'yam te; Be kalo deva. 

892 Uppannapubbanimitto; presumably, the five signs indicating 
that a devais about to depart from the devaloka, viz. his flowers 
fade, his garments are soiled, sweat exudes from the armpits, an 
ill colour pervades the body and the deva takes no delight in his 
deva-seat (It 76f), and thus not to be confused with the thirty-two 
pubbanimittas enumerated below. Cp also R. Spence Hardy, A 
Manualof Buddhism, Varanasi 1967, p 140ff, who makesreference 
to both types. Bv-a 272 reads uppannacutinimittassa, with a vl., 
attributed to “other MSS” (CSM 390 n 2), of °cuticittassa, which 
is of interest, given the fact that Ency Buddhism iii 362 states that 
a Bodhisatta is unaware of his dying thought (cuticitta). 

893 He discerns that: (1) at the time in question, human lifespan 
is neither more nor less than one hundred years; (2) Buddhas 
are always born in the southern continent of Jambudipa; 
(3) Buddhas are always born in the Middle Countries of that 
continent; (4) Buddhas are always born in either a brahmin or 
ksatriya clan, depending upon which of the two is socially 
superior at the time; and (5) a mother is available whose lifespan 
is such that she will not live for more than seven days after the 
birth. Mahavastu i 197, ii 1 speak instead of only four great 
surveyings, though all five are subsequently discussed, suggesting 
that (4) and (5) are both subsumed within thefourth, thesearch 
for an appropriate family. 

894 June/July; according to Mahavastu i 205, ii 8, the conception 
occurred in the month of Pausa (Pali, Phussa), or December/ 
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January. This would then put the birth, ten months later 
(Mahavastu i 215, ii 18) during the month of Kattika (October/ 
November), rather than in Visakha (April/May). 

895 According to Bv-a 79, such foretokens appear only upon four 
occasions, viz. when omniscient Bodhisattas are descending 
into their mother’s womb, issuing forth from it, attaining 
enlightenment, and turning the Dhamma-wheel; although later 
Bv-a 95ff asserts that they also appear when a Buddha has 
prophesied the future success of some individual's aspiration to 
Buddhahood. Bv-a 274f seems not to mention their occurrence 
at the birth of Gotama, whilst the Mahavastu seems not to know 
of them at all. Upon his birth, he was, of course, found to be 
endowed with the thirty-two marks of the Great Man, and there 
may well be some parallel between such marks and these 
foretokens. For otherforetokens, such as thoseindicated by the 
newly born infant taking seven steps and so forth, cp Ud-a 128f 
above and DA 440ff, MA iv 185ff. 

896 This list may be compared with the similar list of thirty-two 
at[i5land Ap-a 55f. Here, however, an extra six items appear 
( (25)-(30) ), thus making thirty-eight in all, despite mention 
here of "thirty-two" (dvattimsa). 

897 Asitalso does on six other occassions—cp D ii 107f; Be inserts 
kampi before sankampi. 

898 As it also did, accompanied by the previous foretoken, at the 
culmination of the First Sermon—Vin 12. 

899 Reading jaccandhà with Ce Be Se for text’s It-a andhà; cp 
Spence Hardy (loc cit). Note, also, how those in the Lokantarika 
hells (cp Ud-a 140 above), who usually live in perpetual darkness, 
are momentarily able to see one another, due to the previous 
foretoken, when a Bodhisatta takes relinking—D ii 12; M iii 120 
etc. 

900 Reading sabbanirayesu with Ce Be Se for text’s It-a 
sabbanarakesu. 

901 Viravimsu; Ce Be Se read ravimsu, roared, It-a saddam 
muccimsu, emitted a sound. 

902 Sukham; or happiness, ease, etc. 

903 Reading atthamsu with Ce Be Se It-a for text’s atthimsu. 
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904 Be reads vimutte, Ce Se vinimutte, for text’s It-a vinimmutte; 
cp Ud-a 201 for similar. 

905 Dissamàne; It-a dippamane, shining. 

906 Ce Be read jalimsu, burned, for text's Se It-a jotimsu. 

907 Reading tarukuddakavata® with Ce Se (Be tarukuttakavàta?, 
Ita tarukuddakavata?) for text's duttarakütaváta?. 

908 As it also does when devatas are dancing—cp Vv III 10 3 etc. 
909 Reading sabbe with Ce Be Se It-a for text's sabbam. 

910 Reading mahàsamuddo with Ce Be Se It-a for text’s 
mahásamudde. 

911 Latasu; or perhaps lesser stems or twigs etc. These are 
presumably extraordinary types of lotus, appearing only upon 
such rare events. 

912 According to Spence Hardy (loc cit), they consisted of seven 
species of water lilies—cp how, at BLi 320 (quoted VS 282 n 20), 
in each of the seven lotus tanks, there did seven lotus plants, 
each with seven flowers etc. 

315 Text It-a add nama, what are known as; Ce Be Se omit. 

?14 Vaiiimsu; or were played, though given (16) above, they may 
well have done so of their own accord. 

915 Sobhaggappatta; Ce sobhappattà, It-a bhaggapattà. 

916 Baddhamalakalapo; Se gandhamālākalāpo, It-a 
pavattamalakalapo. 

917 Henry Clarke Warren (Buddhism in Translations, Cambridge, 
Massachusetts, 1922, p 44) renders the passage as follows: “And 
the whole ten thousand worlds became one mass of garlands of 
the utmost possible magnificence, with waving chowries, and 
saturated with the incense-like fragrance of flowers, and 
resembled a bouquet of flowers sent whirling through the air, or 
a closely woven wreath, or asuperbly decorated altar of flowers”; 
whereas Jayawickrama (The Story of Gotama Buddha, p 51) 
takes it as “The entire ten thousand world systems bearing one 
mass of garlands and fanned vigorously with yak-tail whisks, 
were impregnated with the fragrance of flowers and incense 
and attained the highest splendour, like a ball of flowers spun 
round and released, or like a wreath of garlands tied firmly 
together, or like a well decorated flower-altar”. By “a garlanded 
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seat (all) dressed and adorned" is probably meant much the 
same as that described at Vv-a 32f, viz. "She prepared a seat when 
the lotuses opened out, spread it with a still unwashed white 
cloth, placed four lotuses and a ball of garlands (each) on the 
upper part of the four legs of the seat, fixed a camopy above it, 
hung up hanging chains (of flowers), carpeted the ground all 
about the seat with a complete carpet of lotus petals together 
with their hairy filaments and placed a casket filled with flowers 
to one side". 

918 Cp Ud-a 129 above. 

919 Reading adhigatanam anekesam Jend ganana with Be 
Ita for text’s adhigantabbanam anekesam visesádhigamanam, 

Ce adhigatanam anekadhammavisesadhigamanam, Se 
adhigatanam anekadhammavisesadhigatanam. 

920 Reading ekantasiddhiyà with Be Se It-a for text's Ce 
ekantasiddhi. 

921 Reading abhipatthita with Se It-a for text's Ce Be 
abhisambodhi patthità. 

922 Cp Ud-a 134 above; presumably Dhammapila is now taking 
up the matter as promised at Ud-a 135. 

923 Cp Ud-a 29 above. 

924 Reading na savakehi with Ita; all editions of Ud-a omit. 

925 Reading tehi with Be for text's Ita te hi, Ce Be te pi. 

926 Reading gacchanti gamissanti with Ce Be Se It-a for text’s 
gaccha ti gamiyanti. 

927 Vinayam. 

928 Reading neyyadhammassa with Be Se for text’s Ce It-a 
neyyadhammassa. 

929 Reading àvajjana(p)patibaddhena with Ce (Be) (It-a 
àvajjanapatibandhena) for text’s avajjanapatibaddhena. The 
reference to Pts ii 254 in CPD, sv àvajjanapatibaddha, would 
seem to be spurious. 

930 Dhammanam. 

931 Cp Pts i 1236. 

332 Reading tesam tesam dhammanam tathà tatha 
desetabbappakàram tesam tesan ca sattanam with Be It-a (Ce 
tesam dhammanam tatha tathà desetabbappakaram tesam tesam 
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pi sattanam, Se tesam dhammáànam tathà tatha 
desetabbappakàram tesam tesan ca sattanam) for text's tesam 
dhammanam tatha desetabbappakaram tesam pi sattanam. 
355 Reading ariyabhümim sampapita ti with Ce Be Se Ita for 
text’s ariyabhimisampapika pi; cp S iii 225—sappurisabhiimim 
okkanto vitivatto puthujjanabhümim. 

934 Yathaparadham,; literally, in accordance with their guilt or 
offence. 

935 Reading pannattinayavoháramaggam with Be (Ce Se 
pannattinayavoharamattam) for text's Ita pannattimayam 
voharamattam. 

336 Reading lujjanapalujjana? with It-a for all texts’ lujjana?. 
957 Reading lokasabhāvātītā with Ce Be Se It-a for text's 
lokasattabhavatita; by “world” here is meant the world of the 
formations, on which cp Ud-a 207 below, where it said to be 
characterised by crumbling away and dissolving. 

938 Ce Se It-a read obhàsabhàvato (due to that same absence of 
lighting up) for text's Be lokasabhavabhavato. 

339 Gati-adibhàvarahità; cp Nd? 664 quoted by PED sv gati. 

940 Lesamattassa pi; cp note at Ud-a 121 above. 

941 Reading upàdinam with Be Se (It-a upadádinam) for text's 
Ce upadinnànam. 

942 Reading sa with Ce Be Se for text's Ita so. 

945 On this and the following, cp A ii 34 (quoted at Vism 293). 
944 Reading ?lakkhano ti with Be for text's Ce Se It-a ?lakkhanà 
ti. 

945 Text adds ti; Ce Be Se It-a omit. 

946 Reading sabbena pi lokiyalokuttarasamAdhina with Ce Be Se 
It-a; text omits. 

947 Reading hi with Ce Be Se It-a for text's purimakà. 


948 Cp Miln 285 for a further set of four, DA 424 = Bv-a 130 for | 


a further set of five, also Bv-a 296f and Sn-a 407f for two further 
sets of eight. For details concerning such variations, see Bv-a 
206f. 

949 Dukkaracariy4; this refers to the Buddha Gotama’s practice 
of austerities for six years prior to his enlightenment. The 
different times requiredfor this by each Buddha are given at Bv- 
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a 296f, although there is, as noted at CSM 426, some discrepancy 
between Bv and Bv-a. Miln 285, however, claims that our 
Buddha Gotama alone practised these austerities, which may 
explain why other sources, such as Sn-a 407fand Miln 285, speak 
instead of the difference in the extent to which each had to 
practise the ten perfections (addhanavematatta). This point 
seems to acquire further weight when it be recalled that in the 
Apadana (quoted Ud-a 265 below) itis claimed that the Buddha 
Gotama had to practise such austerities as a result of a karmic 
remnant. 

950 The six-coloured rays emanating from their bodies—although 
Bv-a 131 states that the extent to which such rays emanated 
depended upon the inclination of the Buddha concerned. 

951 Reading attanà patiladdha? with Be for text’s attana- 
patividdha?, Ce Se attanà patividdha?, It-a attano patibaddha’. 
952 Text adds ti Tathagato; Ce Be Se It-a omit. 

953 As at Ud-a 7 above. 

954 Reading gatam gati gamanam with Be Se for text's gatam 
agatigamanam, Ce It-a gatam gatigamanam; on gatam as “gait”, 
cp EV i 129 on Thag 36. 

955 Cp Ud-a 136ff above. 

956 Cp Ud-a 144 above. 

957 So Ce Be Se Ita for text's ágato. 

958 Reading gatan ti agato with Ce Be Se Ita for text’s atathan ti 
tathehi agato. 

959 Reading bodhisambharasambharane with Ce Be (It-a 
bodhisambharasadhane) for text's Se bodhisambhàrane. 

960 Reading agatabhavo with Ce Be Se Ita for text's tathabhavo. 
961 Reading nanehi ti tathehi nànehi agato ti Tathagato with Ce 
Be It-a for text's Se nanehi ágato Tathagato. 

962 Reading macchera? with Ce Be Se It-a for text's acchera?; for - 
a quasi-etymology of macchera, cp Vibh-a 513. 

965 So Ce Be Se Ita for text's gato. 

964 Reading gatam gamanam with Ce Be Se Ita for text's 
gatagamanam. 

965 In the former type of nibbana one becomes, of course, rid of 
the defilements, in the latter the khandhas. Although 
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Dhammapila fails to make the connection explicit, it is almost 
surely there. 

966 Reading agatabhavo with Ce Be Se It-a for text's àgatabhàvo. 
967 So Ce Be Se It-a for text's agato. 

968 What follows may be compared with the extremely truncated 
version at Khp-a 195f. There is throughout no concensus 
between the various editions as to whether we should read 
tathagato or tathà gato; and my own decisions should therefore 
be seen as somewhat arbitrary. It seems clear, however, that 
Dhammapila hasin mindsomething external through reference 
to which the Lord is spoken of as “the Tathagata”, and it is 
possible that we might have here a hint of the Tathagatagarbha 
( = Alayavijnana) embraced by some of the other schools. 

969 Reading ca with Be Ita; text Ce Se omit. 

970 Readingsabbhàvena with Ce Be Se It-a for text’s sambhavena; 
sabbhava is not listed by PED. 

971 Reading Saddhammo Il Saddhammo hi with Ce Be Se It-a for 
} text’s Saddhammo ti. 

972 Reading yuganaddha? with Ce Be Se Ita for text's 
yuganandha’®. These two powers are defined at Pts i 97f (quoted 
Vism 702f). On their being combined into a pair, see A ii 157, 
elaborated upon at Pts ii 92ff, and especially Pts ii 98 which 
speaks of their being so combined in the sense of abandoning 
the defilements. 

973 Reading kilesapakkham with Ce Be Se Ita for text's 
kilesapakkhe; pakkha would seem to be neuter here, as also 
attested by SED sv paksa. 

974 So Be Se Ita for text's Ce gantabbattà, both here and below. 
975 Cp Pts i 26f—at the moment of the path there is abandoning 
in the form of extirpation, at the (immediately following) 
moment of fruition abandoning in the form of tranquillization 
(mentioned immediately below). 

976 Text inserts ti; Ce Be Se It-a omit. 

977 Cp Ud-a 131 above. 

978 Reading amhakam pi with Be for text's Ce Se Ita tathà 
amkhakam pi. 

979 Reading Bhagavata tathà gato gadito pavattito ti va with Ce 
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Be Se (It-a Bhagavatà tathà gato gadito pavattito ti) for text's 
Bhagavato ti tathagato gato gadito pavatto ti. 

980 Reading pavatti-àdippakásanavasena ca with Ce Be Se It-a for 
text's pavattito, àdikalyanapakasanavasena; it is, presumably, a 
reference to the first turning of the wheel in the Deer Park. 
981 It is not clear whether we are still dealing with the Dhamma 
of the texts or whether Dhamamapala has reverted to the True 
Dhamma as tathà gata; on balance, the latter would seem more 
likely. 

982 So Ce Be Se Ita for text's agato. 

983 If Dhammapila’s interpretation of these Suttanipáta verses 
is correct here, then tathagatam has (contra GD ii 26, 194) to be 
taken as predicated of (buddham), dhammam and sangham. 
984 Reading svassa atthi ti with Ce Be Se Ita for text's svayam 
atthi. 

985 Gata now seems to have its other sense of “goes”, rather than 
“gone”. 

986 Reading tam tam with Ce Be It-a; text Se omit. 

987 Cp above. 

988 Cp Ud-a 130 above, where gata is said to have the sense of 
awakening; also Ud-a 287. 

989 Reading tatha ’va with Ce Be (It-a tathà ca) for text's tatha. 
990 Text Ce Se add eva; Be It-a omit. 

991 Tathagatassa tathagatabhavadipane; I assume that this refers 
to the whole of the foregoing exposition, though the presence 
of tathagatabhava here might signify that it refers merely to (16) 
above. 

992 Reading mahattham with Ce Be for text’s Se mahantam; not 
listed by PED. Elsewhere it would seem to mean “having a great 
deal to do” (M ii 197) or “of great benefit” (S ii 134f). 

993 Mahagatikam; cp note at Ud-a 73 above. 

994 Yuttito; or perhaps astutely or logically, though itwould seem 
to refer to yutti as the third of the sixteen hara of the 
Nettippakaranam. 

995 Atthabhavena; not listed by Childers, PED or CPD (just as 
SED has no entry for arthabhava). 

996 Reading na vattabbo ti with Ce Be Se It-a for text’s vattabbo. 
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997 Cp It-a i 80 and DA 593 (Sv-pt ii 239), where the word 
appamada is said to sum up the entire teachings of the Three 
Pitakas; also DA 38 (Sv-pt i 64f) and Sv-pt i 142 for similar. The 
same imagery—in which the Dhammac-talker is likened to 
someone, as we might say, trying to leave from the wrong 
platform (and thus ending up at the wrong destination) — 
recurs at Ud-a 415 below. | 

998 Be Se It-a read tatth' etam for text's tatth' idam, Ce tatth’ 
edam. 

399 Cp DA 60 = MAi 46 = AA 1104- Bv-a 15, where a similar verse 
is appended to the first explanation of Tathagata. 

1000 Verses similar to some of those that follow are to be found 
at Sv-pt i 141f. 

1001 Reading yathà gata with Ce Be Se (Sv-pt) for text's It-a 
yathagata; this verse refers to the second explanation above. 
199? Reading jutindharo with Ce Be Se It-a (Sv-pt) for text's 
jutindhara. 

1003 Reading ?vibhagabhedato with Ce Be Se (Sv-pt) for text’s 
?vibhágato ayam; this verse refers to the third explanation 
above. 

1004 Reading jino 'yam àgato with Ce Be Ita for text's Se jino 
samagato. 

1005 Tatha; or that is accordant. 

1006 This verse refers to the fourth explanation above which 
deals with this and the four truths. 

1007 Anafinaneyya nayato; Sv-pt anannaneyyena yato. 

1008 Tathà gato; Sv-pt yathavato, which term also occurs in the 
fourth explanation above, and which reading may therefore be 
preferable. 

1009 This verse refers to the fifth explanation above. 

1010 Reading vacayanurüpam attano with Ce Be for text's và tass’ 
anurüpam attano, Se và tassanurüpam attano, Ita vacaya 
'nuloma-mattano ( probablyin error for vacayanulomam attano, 
which is the reading of Sv-pt); this verse is a summary of 
explanations six, seven and eight above. 

1011 Reading avedi lokam pabhavam with Ce Be It-a (Se avedi 
lokappabhavam) for text's pavedi lokappabhavam. 
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1012 Nibbuttim; also at Ud-a 211 below. 

1013 Paccakkhak (i) riyaya. 

1014 Reading acyemdupan ca with Ce Be Se for text's It-a yad 
ariyamaggan ca. 

1015 This verse seems to be a summary of the postscript on the 
first eight explanations. 

1016 Reading yam àgato with Ce Be Ita for text's Se samàgato; 
this verse represents explanations nine and ten above. 

1017 Reading yam àgato with Ce Be for text's Se It-a samágato. 
1018 Reading tadatthasampadanato with Ce Be Se It-a for text's 
tath’ atthasampadanato. Thisverse is a summary of explanations 
eleven and twelve above; his bringing things to a successful 
conclusion would seem to be a reference to all that constitutes 
theroot-cause of Buddahood, such as the perfections and so on, 
as stated at Ud-a 149 above, and which thus resulted in his birth 
mentioned both there and in the present verse. 

1019 Reading ?tanu? with Ce Be Se Ita for text's?dana?; this verse 
represents explanations thirteen and fourteen above. 

1020 Text adds hi; Ce Be It-a omit. 

1021 Reading tassa va with Be for text's Se c' ayam, Ce tassa hi, It- 
a tassa; this verse summarises explanation fifteen above. 

1022 Bhavantadassino; cp Vism 210 where bhavanta? forms part 
of the explanation of Bhagavant. 

1023 Reading sambodhi? with Ce Be It-a for text’s Se na bodhi?. 
1024 Reading agato with Ce Be Se It-a for text's àgato. 

1025 Reading dhammavaro with Ce Be Ita for text's Se 
dhammadharo; this verse refers to explanation sixteen above. 
1026 Reading mahesinà with Ce Be Se Ita for text's mahesino. 
1027 Reading Tathagato ariyagano pi Satthuno with Be Se (Ce 
Tathagato ariyagano vinàyako, Ita Tathà gato ariyagano 
vinayako) for text's Tathagate ariyagate pi Satthuno. 

1028 Mahiddhikata; wrongly taken by Woodward as mahiddhi- 
kata. 

1029 Reading samannàgamo with Ce Be Se for text'ssamannágatà, 
here and below. 

1030 Cp Pts ii 205-214; also Vism 373-435. 

1031 Reading ?nipphatti? with Ce Be Se for text's ?nibbatti?. 
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1032 Cp Vv-a 20. 

1033 Reading atitakalo with Ce Be Se for text's atita kale; any verb 
following yatra (hi nama) isalwaysin the future tense, irrespective 
of the context in which it appears. Cp Ud-a 260 for similar 
concerning nama. 

1034 Reading sukhini with Ce Be Se and Ud for text’s sukhena. 
1035 Attamanois literally “self-minded”, sakamano “own-minded”. 
1036 Cp Ud-a 215 below for similar in the context of anattà. 
1057 Atta- now being taken, instead, as Skt ápta, delighted, etc. 
1038 Cp Vy-a 21, where these alternative interpretations appear 
inreverse order; also VS 39 n 162. See also Ud-a 44 above, where 
the Lord is said to have given rise to the Udàna asan expression 
of his heart's delight, just as, at Ud-a 2, Udanas are said to be 
caused to rise up through joy and euphoria. 

1039 Eleven such days—cp below. 

1040 The following explanation, as we now have it, seems 
, somewhat muddled; I do with it what I can, noting the various 
discrepancies where necessary. 

1041 This clearly refers to the “certain layfollower” who had 
already arranged to provide alms on the following day. Hence, 
the Buddha is said to safeguard the devotion of Suppavasa's 
husband, Mahamoggallana that of his own supporter who was 
due to give such alms. Although Ud is silent on the issue, it 
would seem likely that Suppavasa’s husband had to wait until 
Mahàmoggallàna returned with confirmation that his own 
supporter had agreed to postpone the pre-arranged almsgiving, 
whereupon he became able to return and convey the good news 
to Suppavása—and it was in this way that the Lord safeguarded 
his devotion, Mahamoggallana that of his own supporter. 

1042 Pasáda; this statement is somewhat difficult to reconcile 
with that immediately below where Mahamoggallana is said to 
have made that same layfollower's faith (saddhà) his own 
responsibility, all the more so when it is pointed out, still later, 
that his faith was incorruptible, since he was one who had seen 
the (four) truths. 

1045 Reading patibhü | ito with Ce Se (Be patibhi | ito) for text's 
patibhito; patibhü is not listed by PED, but cp Childers sv; also 
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SED sv pratibhū. Cp Ud-a 178 below for similar. 

1044 Reading te aham with Ce Se (and Ud Be Se) for text’s tesam, 
Be nesam. 

1045 Saññāpehi; or draw things to his attention—cp Ud. This is 
not, strictly speaking, a quotation from Ud, but merely a 
paraphrase. 

1046 Reading subbacatàya with Be for text's Suppavasaya, Ce 
sukhavijataya (through her having given birth with ease), Se 
sukhavataya (through her state of ease). 

1047 Reading tassá ca with Ce Be Se for text's tassá 'va. 

1048 Presumably there is some connection between this and the 
symbolicyear of twelve days during which rituals were performed 
for the deceased—cp VS xxx; also SED sv ekadaáa. 

1049 So Ce Be Se and Ud (Be Se) for text’s satta vassani, Ud (Ee) 
satta vassani me. 

1050 Reading satta me samvaccharàni with Be Se (Ce me satta 
samvaccharani) for text’s satta ca samvaccharàni. 

1051 Reading c' etam with Ce Be Se for text's ev' etam. 

1052 Cp Ud-a 123 above for similar. 

1055 So Ce Be and Ud Be Se for text's Se Ud (Ee) vutthàni. 
1054 Se. like text, reads this with the following sentence, Ce Be as 
here, though it seems, in either case, redundant, suggesting that 
the text may have become truncated at some point in its history. 
1055 Reading titti n' atthi with Be for text's atitti, Ce Se atittim. 
1056 Reading puttalolataya with Ce Be Se for text's pana lolataya; 
I take putta- as “children” though it could be solely “sons” that 
are meant here. 

1057 Reading taya vuttam attham with Ce Be Se for text's 
yathavuttam attham. 

1058 Reading vissaritvà with Ce (Be Se visaritva) for text's viditvà. 
1059 Ekapade; not listed in this sense by Childers, PED or CPD, - 
but cp SED sv. 

1060 Reading vancetva with Ce Be for text's Se vanicitva. 

1061 Reading pamattapuggale with Ce Be Se for text's 
pamattapuggalam. 

1062 Reading mahànatthakarabhàvadipakam with Be for text's | 
Ce pahanakaranubhavadipakam, Se pahànatthakarabhàva- 
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dipakam. 

1065 Amadhuram; or, more literally, that which is not honey- 
sweet. | 

1064 Reading vattagatam with Ce Be Se for text's vattagatam. 
1065 Reading ittham with Ce Be Se for text's itthim. 

1066 Reading viya sukham with Ce Be Se for text's piyasukham. 
1067 Reading sativippavasena with Ce Be Se for text’s 
Sativippavasavasena; cp Ud-a 43 above. 

1068 Reading dukkhena with Ce Be Se; text omits. 

1069 Reading puttasankhatapemavatthusukhena with Be for 
text’s puttasankhaten’ eva vatthusukhena, Ce Se 
puttasankhatapemavattadukkhena, with dukkha belonging to 
the cycle that stems from love reckoned as children. Cp also the 
cty at J 1 410 for similar. 

1070 Reading Savatthiya with Ce Be Se for text’s Savatthiyam. 
1071 DPPN, although listing the name, says nothing, citing only 
the present reference and that of "MA i 471", which cannot be 
to the PTS edition. The true source is impossible to find in the 
indexes to the latter since these list only words commented 
upon. 

1072 Reading Migaramatuya pāsāde with Ce Be Se for text's 
Migàmamatuyápasade. 

1075 Ce reads anupubbikathi for text's Be Se anupubbikathà; cp 
Ud-a 51, 168. 

1074 An abbreviated form of this story is to be found at MA ii 296 
and at SA i 148, where it forms the introduction to the cty on S 
i 77ff # Ud VI 2. 

1075 Reading Padumuttaradasabalam with Ce Be Se for text's 
Padumuttarassa Bhagavato kale. 

1076 What follows is given in much greater detail at Dhp-a i 384ff 
(BL ii 59ff). 

1077 Mendakasetthi; so too Dhp-a i 384ff. For some reason, 
Burlingame constantly refers to him as “Ram” (BL ii 50ff ). 
1078 Reading c’ assa with Ce Be Se for text’s pan’ assà. 

1079 Ce Be read paccuggamanam katva, Se paccuggamanam 
gantva, for text's paccuggantva; according to Dhp-ai 385 she was - 
instructed so to do by Mendaka, which she then did by going out 
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to welcome him, together with the five hundred girls who were 
her attendants, in five hundred chariots. 

1080 As did her five hundred companions, according to Dhp-a i 
385. 

1081 Reading Savatthiyam with Ce Be Se for text’s Sāvatthiyā. 
According to Dhp-a i 385f, the neighbouring kings Bimbisara 
and Pasenadi were connected by marriage. Bimbisara’s realm 
knew of five persons of immeasurable wealth, Pasenadi's of 
none. Pasenadi asked him for one of these and Bimbisara 
persuaded Dhananjaya to leave with Pasenadi for Savatthi. 
Whilst they were still seven yojanas from Savatthi, Dhananjaya 
asked Pasenadi to create a city for him, which he did, the city 
receiving the name Saketa. It was from there that she travelled 
to Savatthi when she married Punnavaddhana. 

1082 Reading Migarasetthi with Ce Be Se for text's Migasetthi. 
1083 Upakaravasena; at Dhp-a i 405f we learn that Migara, who 
sympathised with the Jainas, on their advice with some reluctance 
failed to attend an almsgiving by his daughter-in-law. He felt he 
should, however, hear the subsequent Dhamma-teaching, which 
he did, again on their advice, from behind a curtain, becoming, 
as a result, a sotàpanna. Then, “lifting the hem of the curtain, 
he went forwards, and taking in his mouth the breast of his 
daughter-in-law, he adopted her as his mother, saying, ‘Today 
henceforth you are my mother.' And thenceforth she was called 
Mother of Migara. Later on, when she had a son, she gave him 
the name Migàra" (BL ii 75). 

1084 Reading mahálatapasádhanam with Ce Se (Be mahallata°) 
for text's mahalatapasadhanam; for details see Dhp-ai 394f, BL 
ii 66 (quoted at VS 249 n 8). As stated there, it cost her father 
nine kotis to produce. She took it off when visiting the vihara 
one day, entrusting it to her servant for safe-keeping. Her 
servant, however, left it behind as they were leaving. Visákhà, 
feeling itwould be wrong toreclaim it, therefore decided to sell 
it and donate the proceeds to the Sangha; but failing to find a 
sufficiently wealthy purchaser, bought it herself for the nine 
kotis it had cost her father to produce it—see Vv-a 187f; Dhp-a 
i 410ff. At Dhp-a i 413 it is stated that it was the Buddha who © 
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decided that money should be spent on a dwelling. 

1085 Dhp-a i 413, 416 state that the site cost her nine kotis and the 
construction a further nine kotis. As already noted, she is said 
to have raised nine kotis through the sale to herself of her own 
parure; butitis not clear whether this sale financed the purchase 
of the site or the construction of the building. 

1086 Cp PS 270 n 2. 

1087 Gabbha; or chambers. 

1088 Text Ce omit. 

1089 Reading àayatto with Ce Be Se for text's dsatto. 

1090 Reading idani labhissàmi idàni labhissami ti with Ce Be Se 
for text's idàni labhissami ti. 

1091 Reading okasakaranena with Ce Be Se for text's 
okasakaranena. 

1092 Reading mahà-upàsikaya with Ce Be Se for text's mahà- 
upasika. 

1093 Ce Be read rajayattasunkam for text’s Se rannayattasunkam. 
1094 Reading so ranna na ditthattà eva na tirito with Ce Be Se for 
text's tassà ranno na ditthattà, evam na tireti ti. 

1095 Divasassa diva; Be omits. 

1096 Cp D iii 219, M i 235 for a set of three unsurpassables, D iii 
250, A iii 284, 325ff and Ud-a 335 below for a set of six; this is 
clearly an allusion to latter in which the sight referred to is that 
of the Buddha, on which see also Ud-a 276 below. 

1097 Reading adhippayasamijjhana? with Ce Be Se for text's 
adhippaya samijjhana?. 

1098 Reading °vuttisu with Ce Be Se for text's *vuttinam; cp DA 
212. 

1099 Text inserts tam; Ce Be Se omit. 


1100 Reading lokiyajjhanabhinnanibbattam cittissariyan ca | 


lokuttaram maggaphaladhigamanimittam nirodhissariyam with — 


Ce Be Se for text’s lokiyajjhanabhinnanibbattakam: cittissariyan 
ca lokuttaramaggaphaladhigamanimittam nirodhissariyan ca, 
lokuttaram. 

1101 Reading manussesu issariyam | yan ca...issariyam | 
tadubhayam with Ce Be Se for text’s manussesu issariyan 
ca...issariyan ca tadubhayam. 
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110? Viparindamadukkhataya; one of three types of dukkha, the 
others being dukkhadukkhata (intrinsic dukkha) and 
sankharadukkhata (dukkha due to the formations)—see D iii 
216, S iv 259, Vism 499, etc. 

1103 Reading ?nibbattam with Ce Be Se for text's ?nibbattakam. 
1104 Aniccantikataya; not listed by Childers, PED or CPD (PED, 
in fact, has no entry for anicca). 

1105 Kilamanti; cp Pv-a 277. 

1106 Be reads anipphadanato, Se anijjhanato, for text’s Ce 
anipphajjanato. | 

1107 Reading kamayogo with Ce Be Se for text's kimayoga. 
1108 Icchitálabhahetu; Woodward mispunctuates icchità- 
làbhahetu. 

1109 Reading anna(p)patibaddhavuttisankhatam with Ce (Be) 
for text's annapatibaddhapaccayà yathàvuttisahkhátam, Se 
annapatibaddhaparayattavuttisankhatam, reckoned as a mode 
of life in which one is subject to and subjugated to some other. 
The reading of text is, in all probability, a corruption of that 
found in Se. 

1110 Reading tam with Ce Be Se for text's tam tam. 

111! Reading yam with Ce Be Se; text omits. 

111? Reading ?nissatam with Ce Be Se for text's ?nissata. 

1115 Cp Ud-a 374 below. 

1114 Vavatthite; or set apart, separated out, etc. 

1115 Reading kasm4 with Be Se; text Ce omit. 

1116 However, it should not be forgotten that Visakhà had been 
a sotapanna since her childhood and thus one for whom the 
yoke of views, at least, had been transcended. It seems 
Dhammapala may have lost sight of this fact at this point. 

1117 Reading tattha with Ce Be Se; text omits. 

1118 Reading Anupiyàyam with Ce Be (Se Anupiyayam) and Ud - 
for text's Anupiyam. 

1119 So Se for text's Ce Kaligodhàya, Be Kaligodhaya; cp Ud. 
1120 Reading Sàkiyàni with Ce Be Se for text's Sakiyanam; 
Sakiyani is not listed by Childers or PED, but cp BHSD sv 
Sakiyàni. 

1121 Reading Sakyarajadeviwith Ce Be Se for text's Sakkarájadevi 
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à. 
1122 Nama; this might be taken simply as “named”, were it not for 
the fact that AA 1 192 points out that she was of dark (literally, 
“black”) complexion, whereas Godhà was her name (kalivanna 
sa devi Godha ti pan’ assà nàmam). 
agatan ti agataphalo, sikkhattayasdsanam etena vinnatan ti 
vinnatasasano. See also Vin-a 632, where this seems to denote 
the sotapanna, and SA iii 100 where agatagamo vinnatasasano 
seems to denote either the once-returner or the non-returner. 
At Ud-a 383f below, Ce Be Se read adhigataphalaya for text’s 
agataphalaya; whilst on vinnatadhamma alone, cp also Vv-a 192. 
1124 Reading tassà with Ce Be Se for text's tassa. 
1125 Reading pabbajjavidhi Khandhake with Be for text's Ce Se 
Pabbajjavidhikhandhake; Ud (Be) identifies the source as "Vin 
iv 399 (Be)", Ud-a (Be) as "Vin iv 338 (Be)". 
1126 These are: (1) the varieties of potency (iddhividha); (2) the 
heavenly ear (dibbasota); (3) the knowledge that embraces the 
minds of others (cetopariyanana); (4) the heavenly eye 
(dibbacakkhu) by means of which the rebirth of others is 
discerned; (5) remembering one's own former dwelling 
(pubbenivasanussati); and (6) being one in whom the 4savas 
have been destroyed (asavakkhaya)—see e.g. M i 34ff, Vism 
373ff. The first five are mundane and can be acquired by anyone 
skilled in jhàna; the sixth is alone supermundane (lokuttara). 
1127 Readin pi with Ce Be (Se pi) for text's ca. 
1128 Dhutangani; the limbs of asceticism were the optional 
practices of: (1) wearing only rags taken from a dust-heap; 
(2) wearing only three robes; (3) obtaining food by going onan 
almsround; (4) goingon anuninterrupted almsround; (5) eating 
food only at one sitting; (6) eating from one bowl only; 
(7) refusing food offered later; (8) dwelling in the forest; 
(9) dwelling at the root of a tree; (10) dwelling in the open air; 
(11) dwelling in a cemetery; (12) using any bed that is offered; 
and (13) abstaining from lying down to rest—Vism 59ff; cp Vin 
v 131; A iii 219f; also Ud-a 252 below. 
1129 Uccakulikabhave; Be ucca?—cp Ud-a 181 below on 
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uccasadda/uccasadda. 

1130 Because they have already been mentioned separately in 
Ud. 

1131 Cp Vism 71ff, which points out that this is the Vinaya 
definition of where the forest (jungle) begins and ends; in the 
Abhidhamma (Vibh 251, Pts i 176) it begins at the village’s 
boundary post, whilst in the Suttanta (Vin iv 183) method it 
begins only at a distance of 500 bow-lengths. The same passage 
also describes different ways of estimating the extent of a village 
and its environs. 

1132 Vivittam; literally separate(d). Cp Ud-a 427. 

1133 Reading jhànakantakánam with Ce Be Se for text’s 
vyadhakassakanam, on the part of deerhunters and farmers. On 
sound being a thorn to the first jhana, see A v 134f; also Vism 269 
which cites same when recommending the forest for the practice 
of jhàna. 

1134 Bahulam. 

1135 Reading udanesi ti with Be Se Ud for text's udaneti ti, Ce 
udaneti. 

1136 Ce Be Se read pitisamutthànam, that had its origination in 
joy, for text’s pitisamuggaram, which only Se notes as a vl. Cp 
Ud-a 200 below. Samuggaram is not listed by Childers or PED. 
1137 Reading sahagatam with Ce Se for text's Be sahitam; the 
meaning is hardly affected. 

1138 Reading esa with Ce Be; text Se omit. 

1139 Reading hi bhikkhü with Se (Ce Be bhikkhü) for text's 
bhikkhu. 

1149 This could instead be taken as: the Udàna to be with 
reference to that venerable one's bliss of separation. 

114! Asandehena; not listed in this sense by PED. 

1142 Ud would then become: since he, when previously a layman, 
experienced the bliss of kingship. 

1145 Cp MA i 77: evam 'sate = evam assa te; this sense (in this way 
for this one these (Asavas do not exist) ) isquite obscurred by the 
translation at MLSi 13, but see also that of Nanamoli, A Treasury 
of the Buddha’s Words, i 239. 

1144 Untraced; according to Be, “Vin i 21 (Be)”. 
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1145 Reading ullapanasabhavasanthita with Ce Be Se for text's 
ullapanasabhàvasamhità; cp note at Ud-a 193 below. 

1146 Cp Ud-a 6 above. 

1147 Sadhu; or it is well, yes, etc. 

1148 Puna; actually there are three occurrences in Ud, so by this 
must be meant the last. 

1149 Reading patinnàya | Abhikkhanam with Be Se for text's 
patinnaya abhikkhane A, Ce patinnnaya abhikkhanam I. Be, like 
text, prints what follows as a lemma, though it does not accord 
with the word order of Ud, and would seem therefore more 
likely a statement put into the mouth of Bhaddiya by 
Dhammapaála paraphrasing how those monks spoke of him. 
1150 Reading na jànàti ti with Ce Be Se for text's janati. 

1151 Vadapetva; not listed by Childers or PED. 

1152 Cp Ud-a 120 above. 

1153 Reading samcaranatthànabhüte with Ce Be (Se 
samcaranabhüte) for text's samvaranatthanabhite. 

1154 Reading gutti sutthu with Ce Be Se for text’s rattisu pi 
yodha; this then gives the quasi-etymology ofsusamvihitá < sutthu 
samantato vihita. 

1155 Reading àrakkhadhikatapurisehi with Ce Se for text's 
arakkhahikatapurisehi, Be arakkhadikatapurisehi. 

1156 Reading pi with Ce Be (Se pi) and Ud; text omits. 
1157Bereadsadda?, Se atta?for text’s Ce atthakaranatthanadike. 
1158 Text adds a full stop after attham since it omits bhito ti; this 
should instead come after samàno. 

1159 Phasuviharattham; defined at Ud-a 126 above. 

1160 Reading rakkhavaranaguttiyd with Ce Be Se for text’s rakkh’ 
avaranagutti; cp D i 62 (which mispunctuates rakkha-varana?) 
and A i 109 = iii 149. 

1161 Be reads rajageharajadhanirajjadesesu for text's rajagehe - 
rajadhaniyam rajjadesesu, Ce Se rajagehe rajadhanirajjadesesu. 
1162 Reading samàno I Bhito ti àdini with Ce Be Se for text’s 
samano adini. 

1163 Reading pakatik(k)hobhato uppajjanakabhayubbegena 
ubbiggo calito with Ce (Se) (Be  pakatito - 
uppajjanakabhayubbegena ubbiggo calito) for text’s parikinno 
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ubbijjanakabhayubbegena ubbiggo calito susamvihita- 
rakkhàvaranato. 

1164 Reading sakarajje with Be for text's Ce Se sakalarajje, in the 
entire kingdom. 

1165 A quasi-etymology, viz. ussanki ( < ud + gank) < uddha- 
mukham sankamano. 

1166 Reading ranna with Ce Be Se for text's rana. 

116? Text inserts pi; Ce Be Se omit. 

1168 Quasi-etymology—utrasi « uppannena/uppádana + tasena. 
1169 Reading santikavacarehi with Ce Be Se for text's santika 'va 
carehi. 

1170 As does Ud (Ee). 

1171 Reading vüpakatthakayatam with Ce Be Se for text's 
vivekatthakayatam; cp Ud-a 231 below. 

1172 Reading abhitadita ti with Ce Be Se for text's abhit' adikani. 
1173 Ce Se read kilesabhayassa for text's Be kilesassa. 

1174 On what follows, cp MA iii 166f. 

1175 So Be for text's Ce Se paradavutto. 

1176 On paradavutto, cp B Disc v 259 n 2 and VofU 24 n 3. 
Woodward's remark that such meanings as "living with robes, 
etc., supplied by others" and “living on others’ alms” are “hardly 
applicable in the context; besides, a forest-dweller has no such 
things" are difficult to comprehend. The real difficulty with the 
present explanation is that it conflicts with the earlier statement 
that Bhaddiya was one who had undertaken all thirteen limbs of 
asceticism, since making use of robes given by others would be 
counter to the first of those limbs, viz. that he should wear only 
rags taken from a dust-heap. It is likely that parehi dinnena 
vattamàno is intended as a quasi-etymology for paradattavutto. 
Vin-a 1275 simply states paradavutto ti ettha paradavuttata 
paradavutto. 

1177 Sahga—said to be fivefold at Ud-a 73, 349, and sevenfold at 
Ita ii 121. 

1178 Reading anavasesabhayahetuviraham with Ce Be Se for 
text's avasesabhayahetuvirahitam. 

1179 Miga; also any wild, as opposed to domesticated, animal, but 
according to Sn-a 82, pasadamiga, the spotted antelope. 
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1180 Cp Pv-a 154. 

1181 Cp M i 174f. 

1182 Ce Se read appatihatapacaro, Be appatihatacáro, for text's 
appatihatappacaro. 

1183 Reading yenicchakam with Be Se Sn for text’s Ce yenicchitam. 
1184 Reading vinnii with Ce Be Se Sn for text's vinnu. 

1185 So Ud Ce Be Se for text’s idam. 

1186 Reading bhante with Ce Be Se; text omits. 

1187 [n all probability, an allusion to S iii 225, viz. that in entering 
upon the plane of the sappurisa, one has proceeded past the 
plane of the puthujjana (sappurisabhümim okkanto vitivatto 
puthujjanabhümim), especially given the presence of vitivatto 
in the verse about to be commented upon. 

1188 Reading udànesi with Be for text's Ce Se udànesi ti; there is 
no obvious reason why Dhammapala should have departed 
from his usual style here. 

1189 On what follows, cp Vin-a 1275 and Sn-a 20. 

1190 Pakopa; cp Asl 367, which explains the prefix pa- as having 
an intensifying role. 

1191 Reading cittakàlussiyakaranato (Ce cittakalusiyakaramato) 
cittappakopa ragadayo aghàtavatthu-adikaranabhedato 
anekabhedà dosakopà eva kopā with (Ce) Be Se for text's 
cittakalusiyakaranato cittapakoparagadayo aghàtavatthu- 
adikaranabheda anekabhedakopa. 

1192 Cp Asl 367 on Dhs 1060, which distinguishes these from 
those that are unreasonable. 

1193 According to Vin-a and Sn-a, the third path. 

1194 On what follows, cp Ud-a 109 above. 

1195 Ce Be Se Sn-a read anatara for text's antara; at Ud-a 109 
above all texts, in the same context, read antarā. 

1196 Where, however, the order of place names is inverted; 
Woodward gives the source, wrongly, as "supra i, 3", which 
should read “II 3”. 

1197 Reading àdisu with Ce Be Se for text's Adi viya. 

1198 Reading antarato with Ce Be Se and above for text's antaro. 
199 That is, by Dhammapila himself a few lines earlier. | 
1200 On what follows, cp DA 91, MA iii 223f, SA iii 295f, AA v 47. 
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1201 Reading abhavo ti with Ce Be Se for text's abhavo. 

1202 Khuddako...mahanto; or minor...major. 

1205 Reading ya sā with Ce Be Se (Vin-a Sn-a yi esà) for text's sa. 
1204 Anekappakard; cp It-ai 19 where pakāra, difference, is listed 
as one of the many senses of iti. 

1205 Reading °mahanta-uppattibhavanam with Ce Se (Be 
?mahanta-upapattibhavanam) for text's ?mahantan ca 
uppattibhavanam; cp Vism 571ff. 

1206 Ce Se read yathasabhavam for text’s Be Sn-a 
yathasambhavam, Vin sambhavam; yathasambhavam is not listed 
by PED, but cp SED sv. 

1207 Reading ariyamaggehi with Ce Be Se for text’s maggehi. 
1208 Reading viparinametabba with Ce Be Se for text's 
parinametabbo. 

1209 Reading samannágatam with Ce Be Se for text's 
sampannagatam. 

1210 Reading samatikkamato with Ce Be Se for text’s 
samatikkamahetuto. 

1211 Reading ca with Ce Be Se; text omits. 

1212 Ce Se read maggaphala- for text’s Be aggaphala. 

1213 As opposed devas who are such by convention, such as kings 
who are addressed with the title of deva, and those who are devas 
through purity, that is, arahants—cp Vibh 422; Khp-a 123; Vv-a 
18. 

1214 Datthum, literally the infinitive “to see". 

1215 Reading cittacára? with Ce Be Se for text's cittácára?. 

1216 Savakas other than the arahant, who is asekha; this would 
seem toimply that the devas by whom the path has been attained 
(adhigatamagga) are therefore asekha—and thus arahant devas; 
cp Ud-a 175 where this seems confirmed. It is worth noting that 
Mahavastu i 33 speaks of “deva arhans" which it equates with the 
devas of the Pure Abodes, yet who, by their description, appear 
to be what the Pali sources would call non-returners. Are these 
therefore non-returners who have already attained parinibbana 
in one or another of those worlds ? There is, to the best of my 
knowledge, no canonical reference to any deva who is at the 
same time an arahant. Adhigatamagga is not listed by PED or 
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CPD, although Childers suggests that adhigata can denote the 
arahant. 
1217 Ce omits this latter clause, Se the word samatta, accomplished. 


CHAPTER THREE: NANDA CHAPTER 


81. Kamma 

[165] In the first (sutta) of the Nanda Chapter: a certain monk 
(ariiataro bhikkhu): some monk in whom the àsavas had been 
destroyed unspecified by way of name and gotra. It is said that 
he, a gentleman (and) a resident of Rajagaha, saw the fault with 
samsara upon receiving a shock from the elder Moggallana, 
went forth in the Teacher's presence, cleansed! the precepts, 
took up, as his meditation subject, the four truths, and then, not 
long afterwards, reached arahantship after eagerly practising 
vipassana. Ata later stage there arose in himagrating affliction— 
he dwelled putting up with it by means of reviewing (same), for 
there is known no mental dukkha on the part of those in whom 
the àsavas have been destroyed, although there is still bodily 
dukkha?. One day, when the Lord was teaching Dhamma, he 
seated himself in a cross-legged position, at a place not too far 
off, putting up with that dukkha, for which reason "Was seated 
not far from the Lord” and so on was said. Herein*: 

Crosswise (pallankam): the sitting posture in which the thighs 
are completely locked. After folding (abhujituá): after locking. 
After directing his body upright (ujum kayam pamidhaya). after 
setting his upper body upright, causing the eighteen backbones 
to be arranged end to end. For in that way the skin, flesh and 
sinews of one who is seated are not twisted; therefore he was 
seated in that manner. Bom as the npening of ancient kamma 
(puranakammavipakajam): born as a result of being the ripening 
of kamma formerly performed; or alternatively born within the 
ripening of ancient kamma, within the collective that forms the 
cycle of ripening made up of happiness and dukkha, through 
beingapartthereof*. Whatis this ?—thatwhich is painful. And 
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in indicating, by means of this “Born as the ripening of ancient 
kamma”, that that affliction has kamma as its origination, he 
rejects the possibility ofits being born due to sudden attack from 
without or seasonal change and so on’. 

That was painful (dukkham): that was impossible8 to be 
tolerated by puthujjanas?. [166] Sharp (tibbam): acute; or 
alternatively thick!? by way of their overpowering occurrence!!. 
Grating (kharam): harsh. Stabbing (katukam): disagreeable. Putting 
up with (adhivasento): staying on top of (upari vasento), enduring, 
tolerating. Mindful, attentive (sato sampajano): possessing 
mindfulness and attending by way of mindfulness and 
attentiveness seizing upon that sensation. This is what is said: 
having become mindful through mindfulness exercised!2 by 
way of noting the impermanence of sensation, viz. “This, known 
as sensation, is impermanent in the sense of being non-existent 
after having been!3, is dependently co-arisen on account of its 
having arisen dependent upon an undesirable object-condition 
and so on!4, (and), on account of the fact that its own nature is 
that of being utterly perishable, is, once it has arisen, liable to 
destruction, liable to decay, liable to fading away, liable to 
cessation”, and attentive by way of piercing its unequivocal 
nature!5, Or, alternatively, mindful on account of the fact of 
mindfulness being fully present quite everywhere where body, 
sensations, mind and mental states!6 are concerned through 
attainment of fullness of mindfulness; likewise attentive on 
account of the fact of the formations having been apprehended 
through attainment of fullness of insight. Not coming to grief 
(avthannamano): was seated as though he had attained (some) 
attainment, not coming to grief—unlike the blind puthujjana 
after the manner stated, viz. “Not being in possession of the oral 
teaching, monks, the puthujjana, upon being contacted by all 
manner of!8 painful phenomenon, grieves, becomes disspirited, 
laments, wails beating his breast, falls into disillusionment" 
( 19 )—(but) putting up with bodily dukkha alone, born as 
the ripening of kamma, without giving rise to mental dukkha, 
on account of its having been completely rooted out?? by way of 
the path itself. 
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Saw (addasa): saw (addakkhi, alternative grammatical form) 
that venerable one seated in that way with the tolerance that 
puts up with things. 

This matter (etam attham): fathoming in all its modes this 
matter, reckoned as the failure on the part of those in whom the 
ásavas have been destroyed to be smeared?! by worldly dhammas, 
that is the reason for their not exercising concern aimed at 
having even ill health of such a kind cured by physicians and so 
on. This Udüna (imam udànam): gave rise to this Udàna in 
explanation of the attainment of freedom from annoyance 
from any painful phenomena whatsoever on the part of those 
who have got Dhamma weighed up??. Herein: 

Who has given up all kamma (sabbakammajahassa): who has 
abandoned all kamma; for onwards from the time of the arising 
of the topmost path, all deeds, both skilled and unskilled, are 
said to be abandoned for the arahant?5, on account of their 
being incapable of giving relinking, due to which knowledge 
associated with the ariyan path is called "that which effects the 
destruction of kamma"?4, For the monk (bhikkhuno): for the (one 
who is a) monk through being one in whom the defilements 
have been broken up (^hinnakilesatàya)?5. Who is shaking off dust 
created earlier (dhunamünassa purekatam rajam): who is shaking 
off, who is shattering, by way of experiencing its ripening, that 
kamma that is to be experienced as dukkha, that was created 
previous to the attainment of arahantship, (and) that has 
acquired the name "dust" on account of the fact that itis mixed 
with the dusts of lust and so on?6; [167] whereas after the 
attainment of arahantship, there is no generation whatsoever of 
blameable activity, whilst blameless activity?" is, on account of 
the root of becoming having been extirpated, merely and solely 
(kammically) neutral?8, due to the absence of any capability to 
give fruition, like a flower whose root has been extirpated?9. For 
that one with none of ‘mine’ (amamassa): for that one with none of 
‘mine’, for that one in whom mine-making is absent, due to the 
absence of seizing upon (anything) as *mine' anywhere amidst 
material form and so on3°, For he for whom there is mine- - 
making causes his body, through affection for self, to be taken 
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care of by physicians and so on; whereas the arahant is one with 
none of *mine'—therefore he is by nature indifferent even as 
regards taking care of the body. Steadfast (thitassa): steadfast on 
the high ground that is nibbana, having crossed the fourfold 
flood; or alternatively steadfast due to the absence of racing on 
by way of seizing relinking?!. For sekhas and puthujjanas are 
said to run on in samsara by way of falling and relinking on 
account of their not having abandoned the defilements and 
accumulations??; whereas the arahantis spoken of as “steadfast "35 
due to the absence thereof. Or else, for that one steadfast in the 
Dhamma of the Ariyans?* reckoned as the tenfold (powers of) 
those in whom the 4savas have been destroyed. Constant (tàdino)s5: 
constant on account of his constant state96, reckoned as that 
state of being one and the same, where that which is desirable 
and so on is concerned, through being endowed with the 
fivefold ariyan potency’ spoken of after the manner of “[How] 
does he dwell perceiving the unrepulsive in the repulsive ?” (Pts 
ii 212, quoted Vism 382) and so forth and with the six-limbed 
equanimity*? which is incapable of being shaken by the eight 
worldly dhammas®9. There is no need to address folk (attho n’ atthi 
janam lapetave): thereis no business (such as) to address (lapitum, 
alternative grammatical form), to talk to, folk, saying "You 
should treat me with medicines and so forth", on account of his 
disregard for the body. For such is the disposition of those in 
whom the àsavas have been destroyed, viz. "As with withered 
foliage, issued*? from its bond, may this body, all of its own 
accord, be broken and collapset!. For there was said: 


“I do not long for dying, I do not long for living; yet I look 
forward? to my time‘, as does a hireling his wages" (Thag 606 
= 1003 = Miln 4544), 


Or alternatively, the meaning is that for the one in whom the 
asavas have been destroyed there is no need to cause folk to 
address (lapetave) him saying “What does the worthy one 
require ?" by indicating some sign45, to cause them to address 
(lapapetum, alternative grammatical form) him by way of an 


- ERA 


Nanda Chapter 449 


invitation involving the requisites, on account of the fact of 
wrong livelihood of such a kind (/adisassa) having been 
completely rooted out by way of the path itself. Hence did the 
Lord make manifest, to those wondering “For what (purpose) 
is this elder, who has failed to have his ill health cured by 
physicians, seated not far from the Lord?", the reason where his 
failure to have them cure him was concerned. 
The exposition of the first sutta is concluded. 


82. Nanda 
[168] In thesecond: Nanda (Nando)is his name. For he acquired 
the name *Nanda'46 since, upon being born t, he caused 
delight (nandayanto) to his mother and father, their attendants 
and the entire circle of relatives, on account of his being 
furnished with the characteristic marks of a cakkavatti48, Brother 
of the Lord (Bhagavato bhātā): brother of the Lord through being 
j a son of the same father, for none arise in the same belly as the 
Lord. For this reason "Son of his maternal aunt" was said, 
meaning "son of (the Lord's) mother's younger sister", for he 
was the son of Mahàpajapati Gotami*9. Without finding delight: 
anabhirato-na abhirato (alternative grammatical form). The 
Brahmacanya (brahmacariyam)9: the holy ( brahmam), best, utmost, 
conduct, of being seated alone, sleeping alone, (and) abstinence 
from sexual intercourse. To continue properly (santanetum®!). to 
continue?? (tanetum), to maintain, (the Brahmacariya) properly 
(samma), completely fulfilled, completely purified, from the 
first thought through to the last thought; and, in this connection, 
by means of the second (instance of the) term “Brahmacariya”, 
there is to be understood inclusion also of the Brahmacariya 
thatisthe path. Disavow the training (sikkham paccakkhaya): reject 
the whole threefold®3 training, still outstanding on account of 
its still being in need of being brought into existence®4, that was 
undertaken along with becoming a monk at the time of higher 
ordination; meaning give up. To the lower life (hinaya): to the state 
ofthe householder. Willrevert (avattissami): will return. But why 
did he so55 inform (them) ? This is, in this connection, the 
historical account56: 
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The5? Lord was staying in the Bamboo Grove, having gone 
to Rajagaha as the one who had set rolling the most excellent 
Dhamma-wheel, when the great kingSuddhodana58 despatched 
ten messengers, each with a retinue of a thousand, with 
instructions to fetch his son and present him to him. When 
these had, together with their retinues, attained arahantship, 
(the Lord,) upon being begged to go to the land of his birth 
after coming to know through the elder Kaludàyi, the last of ali59 
(of those ten) to have attained arahantship, that it was time to 
go, went, after having commented on an exposition of the 
path®, to the city of Kapilavatthu surrounded by twenty thousand 
of those in whom the àsavas had been destroyed where, at a 
meeting of his relatives, he took the lotus-shower as a matter 
arising and related the Vessantara Jataka. Then, when entered 
insearch ofalms on the next day, he established his father in the 
sotapatti-fruit with the verse "Be not negligent when standing 

j (for alms)61" (Dhp 168), and then went to the dwelling where he 
established Mahapajapati in the sotapatti-fruit, and the king in 
the fruit of once-return, with the verse “Practise Dhamma” (Dhp 
169). 

[169] Moreover, with the ceasing of the business of the 
meal, he related the CandakinnariJataka based on talk associated 
with the special qualities of Rahula’s mother&?, on the third day 
entered in search of alms when the consecration, entry into the 
house and wedding ceremonies of Prince Nanda were in 
progress63, gave his bowl into the hand of Prince Nanda, uttered 
a blessing and then, as he was departing upon rising from his 
seat, failed to take the bowl from the prince's hand. Out of 
reverence for the Tathagata, he was unable to say "Please take 
your® bowl, Lord". Moreover, he thought thus: "He will take his 
bowl at the head of the stairs". The Teacher failed to take it at 
that place. The other thought: "He will take it at the foot of the 
stairs". The Teacher failed to take it there too. The other 
thought: *He will take itin the royal court". The Teacher failed 
to take it there too. The Prince, desiring to return, followed on 
reluctantly, unable, out of reverence®, to say “Please take the 
bowl". He followed on thinking "He'll take it now; he'll take it 
here®6”, 
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At that moment, they announced to the loveliest in the 
land67: “My lady, the Lord is going, taking king Nanda; he68 will 
separate him from you”. She speedily climbed onto the terrace 
with her half-combed hair dripping droplets of water®, stood at 
the window’s shutter and said “May you come back swiftly, 
master”. This statement of hers became lodged in his heart as 
though it had landed sideways’°, Moreover, the Teacher still 
did not take the bowl from his hand and, having led him to the 
vihara, said "You must go forth, Nanda”. Out of reverence for 
the Teacher, he failed to say “I will not go forth” and (instead) 
said “Yes, I will go forth”. Saying “In that case, have Nanda go 
forth”, the Teacher went to the fortified town of Kapilavatthu?! 
and on the third day had him go forth’2. 

On the seventh day, he had Prince Rahula, who had come 
to the Resort?$ all on his own after being despatched adorned 
by his mother’4, go forth after he had said "Give me my 
inheritance, recluse!75, On another day’6, having related the 
Mahadhammapala Jataka, he established the king in the fruit of 
non-return. Hence the Lord, having gone (back) once more to 
Rajagaha surrounded by the order of monks after establishing 
Mahàpajàpati in the sotapatti-fruit, his father in three fruits, 
thereafter, when his promise of coming on from there to 
Savatthi had been accepted by Anáthapindika, went there, 
upon conclusion of the great monastery in Jeta's Grove, and 
made it his abode. 

So it was that, when the Teacher was staying in Jeta's Grove, 
the venerable Nanda, [170] as one himself reluctantly gone 
forth, as one not seeing the peril in sense-desires, became? fed 
up as herecollected the statement uttered by the loveliest in the 
land and informed the monks of his lack of delight (in the 
Brahmacariya), for which reason “And on that occasion, the 
venerable Nanda...revert to the lower life78” was said. 

But why did the Lord have this one so?9 go forth ? Realising 
that it would not be possible to separate him from sense-desires 
by first of all indicating the peril (therein), but that after having 
had him go forth, and separated him therefrom by (skilful) 
means, he could cause even higher distinction to come into 
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being, the Teacher, skilled in taming those capable of being 
guided, so had him first go forth. The Sakyan lady (Saktyani): the 
Sakyan princess. The loveliest in the land 
janapadakalyan*=janapadamhi kalyani (resolution of compound), 
the utmost in beauty, being one in whom the six blemishes of 
body were wanting, one endowed with the five lovelinesses. For 
since she was not too tall, not too short®!, not too thin, not too 
fat, not too dark82, not too pale, one surpassing human 
complexion (but) one who had not attained heavenly 
complexion?3, she was therefore one in whom the six blemishes 
of body were wanting®4. She was endowed with these five 
lovelinesses, viz. loveliness of skin, loveliness of flesh, loveliness 
of nails, loveliness of bone, loveliness of youth. In this respect85, 
she would light up an area of ten to twelve hatthas86 with the 
glow of her own body, or else she was the same as piyangu®? or 
the same as gold—this was her®8 loveliness of skin. Moreover, 
her four hands and feet and her lips8? were similar to red coral 
orred woollen cloth, being asif they had been plastered with the 
essence of lac—this was her loveliness of flesh. The twenty 
blades of her nails, at such place as they failed to be released 
from the flesh, were as if plastered’ by the essence of lac, being, 
at such place as they were released, similar to torrents of milk— 
this was her loveliness of nails. Her thirty-two teeth, compact?!, 
similar to a row of perfectly pure coral, appeared like rows of 
diamonds—this was her loveliness of bone. Although being of 
one hundred and twenty years' standing, she was like a sixteen 
year old, without any grey hair9?—this was her loveliness of 
youth. And she was beautiful, being endowed with special 
qualities of such a form, for which reason *The loveliest in the 
land" was said. 

Was coming out of the house (ghara nikkhamantassa) is the 
genitive case (in the sense of) disregarding, meaning gharato 
nikkhamato (alternative grammatical form). They also?5 read 
gharünikkhamantam. [171] With hairhalf-combed (upaddh’ullikhitehi 
kesehi) is the instrumental case in the sign of modality, meaning 
characterised by hair whose combing has been interrupted. 
They also read addh’ ullikhitehi (synonym). And?^ ulkkhitan?5 
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(combing) is ordering the hair with (an instrument shaped 
like) asnake's hood?6and so on; they also say itis an arrangement 
by way of parting it into halves9?. Looked on (apaloketva): looked 
down (oloketvā) as if fixing with an eye half-closed?8 indicative of 
an explosion of affection and sentiment99. To me, Lord (mam 
bhante): even though having formerly uttered mam (“me”) on 
account of his mind being confused as a result of his being fed 
up, he again says "said this to me! ( mam)”. Swiftly (tuvatam): 
quickly. Jt is in recollecting that (tam anussaram@no): it is in 
recollecting (anussaranto, alternative grammatical form) that 
statement of hers or, alternatively, that statement! of hers 
together with her (suggestive) way of making it102, 

The Lord, whilst conducting him through the power of his 
potency to the realm of the Thirty-three, thinking “I must cause 
his lust to subside through (skilful) means” after having heard 
this statement of his, on the way pointed out to him a mutilated103 
monkey with its ears, nose and tail cut off, seated on top of a 
burning tree stump in a burning field, and then conducted!% 
him to the realm of the Thirty-three. 

But it is stated in the Pali as though the realm of the Thirty- 
three had been gone tol% by the Teacher in but a single 
moment; this is stated with reference to the realm of the Thirty- 
three, without mentioning (his) going (there). For it was whilst 
he was still going (there) that the Lord pointed out!, on his 
way, that mutilated monkey to the venerable Nanda. But if this 
be so, how come the example! of contraction and so on ? This 
is to be taken as an example of (their) disappearance. The 
Teacher, having so conducted him to the realm of the Thirty- 
three and pointed out the five hundred dove-footed nymphs 
who had come in attendance on Sakka, King of Devas, and who 
now remained standing after saluting him108, then questioned 
him about the difference, as regards attainment of beauty, on 
the part of the loveliest in the land and those five hundred 
nymphs, for which reason “Then the Lord seized the venerable 
Nanda by the arm...known as the dove-footed, (had come in 
attendance upon Sakka, Lord of Devas)” was said. Herein: 
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Seized by the arm (bühàya gahetva): as if he had seized by the 
arm (bàhumh1199 gahetva, alternative grammatical form); for the 
Lord at that time exercised!!? a performance of his potency, 
such that the venerable Nanda seemed to be being conducted 
by the Lord after having been seized by the arm. Andl!!, herein, 
had sight ofthe deva-world of the Thirty-three—or entry itself!1? 
thereto—on the part of that venerable one been wished for by 
the Lord, he could have shown that deva-world to him whilst still 
seated in that manner!!3, [172] just as he did at the time of his 
(exercise of) potency during the Revelation of the Worlds!!4, 
Or alternatively he could have despatched that same one there 
through his potency. Butsince human existence was for him a 
state low and loathsome when compared to heavenly existence, 
he became desirous of showing him, on the way!!5, that monkey 
and desirous of showing him the illustrious and magnificent 
attainments associated with the deva-world, after having had 
him plunge (therein), for the sake of (causing him to) grasp 
after (such) happiness, and therefore seized him and conducted 
him there, thinking that in that way there would be especial 


_ delight on his part where leading the Brahmacariya for the sake 


thereof was concerned. The dove-footed (kakutapádàni): those 
with feet similar to the (feet of 4116) pigeon due to their being 
red-coloured. For it is said that they all also had delicate feet of 
such a kinda the result of alms in the form of oil for smearing!” . 
on the feet of the savakas of Lord Kassapa. Now behold: passasi 

no-passasi nu (alternative grammatical form). Thel!8 more 
excessively beautiful (abhtrüpatara): the more exceptionally 
beautiful. The more fair to behold (dassantyatara): the more fair to 
behold (passitabbatara) in the sense of failing to satiate those 
beholding them for a whole day even. The more to inspire serenity 
(pasadikatarà): the greater bringers ofserenity all round through 
the splendour ofall their (bodily) constituent parts. But why did 
the Lord cause the horny-minded!1? venerable Nanda to survey 
nymphs? To drive out his defilements with similar ease. For it 
is to be understood that just as a skilled physician, when curing 
an individual of excessive bodily humours, first exacerbates!20 
those bodily humours with drinking-oil and so on, and afterwards 
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causes them to be thoroughly driven out!?! by vomitting or 
evacuating, so did the Lord, skilled in taming those capable of 
being guided, exacerbate the venerable Nanda, of excessive 
lustfulness, by showing him the deva-nymphs, desiring 
(thereafter) to drive this out without remainder with the 
medicine that is the ariyan path. Mutilated monkey 
(palutthamakkati): monkey with its limbs, both great and small, 
burning. Just so (evam eva kho) means that as with that mutilated 
monkey, Lord, with ears and nose cut off that was pointed out 
to me by you when compared to the loveliest in the land, just so 
isthat loveliestin the land when compared to these five hundred 
nymphs. With these five hundred nymphs (pancannam 
accharasatanam) is the genitive case in (the sense of) the 
accusative, meaning panca-accharasatani (these five hundred 
nymphs). Or alternatively this is the genitive case with respect 
to connection of constituent parts!22—when contrasted with 
the excellence of form of these five hundred nymphs (paricannam 
accharasatanam) being what is implied thereby. And when 
contrasted with (ubanidhàya)is when set next to!23, meaning when 
compared to. Enumeration (satkhyam!?^): quantification of 
women!?5; or alternatively a fraction!?6, A fractional part 
(kalabhagam): a part of a fraction even (kalayapibhagam, resolution 
of compound). When one (whole) has been rendered into 
sixteen sections and one section taken therefrom is calculated 
as sixteenfold!?7, each several section therein is what is implied 
by "a fractional part". [173] He says she does not come 
anywhere near even this fractional part. Contrast (upanidhim): 
even setting next to by seizing upon her as a comparison saying 
“This one is similar!28 to this". “Find delight, Nanda, find 
delight, Nanda"issaid by way ofarepeated utterancel?? with the 
aim of generating regard for the delight in that wherein this 
one!9 has no delight without referring to it by name by saying 
“That Brahmacariya previously spoken of, (with which you 
were) familiar". [will be your surety (aham te patibhogo): why did the 
Lord, wanting a life in the form of the Brahmacariya for him, act 
as his surety for a life not in the form of the Brahmacariya ? 
Since in that way his lust would fall down firmly on that as its 
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object; he acted as his surety, knowing that it would be possible 
to cause him to abandon (such lust) with ease after having him 
transfer it to some adventitious object, talk on heaven in the 
(context of the) progressive talk?! being an example of this 
point. 

Came to hear (assossum): how did they come to hear ? For at 
that time, when the venerable Nanda had gone!32 to his day- 
time place after his duties had been indicated to him, the Lord 
talked of the incident to the monks who had come in attendance 
(upon him); then, just as, indeed, a skilled man, having driven 
out!33 an axle-pin that will not come out!** with another axle- 
pin, next removes same after wriggling it with his hands and so 
on, just so (did the Lord), having driven out that lust of his 
centred upon an habitual objective field with an adventitious 
objective field, next order (those monks), saying “You must go, 
monks, and address the monk Nanda with the title of hireling 
and with the title of buyer”, desiring to remove that too by 
making it the root-cause of the path thatis the Brahmacariya!35— 
so it was that the monks came to hear. Some say, however, that 
the Lord exercised!36 a performance of his potency in such a 
form that those monks came to know of the matter. With the title 
of hireling : bhatakavadena=bhatako ti vadena (resolution of 
compound); for whoever does work for hired pay is called a 
"hireling". "With the title of hireling” is said since this venerable 
one, too, in leading a Brahmacariya attributable to the (future) 
enjoyment!87 of nymphs, is as though he were a hireling. With 
the title of buyer (upakkitakavadena): whoever buys anything!58 
with kahapanas and so on is called a "buyer". This venerable 
one, too, buys his Brahmacariya on account of nymphs; therefore 
(he is referred to) with such an expression as "buyer". Or 
alternatively he is called a “hireling” since, in maintaining, by 
order of the Lord, a livelihood reckoned as a life in the form of 
the Brahmacariya for hired pay reckoned as the (future) 
enjoyment of nymphs, itis as if he were, through that hired pay, 
being supported!*? by the Lord in (matters of) sustenance. 
[174] Similarly, “a bought one" is said since, in abiding in the 
Lord'sinjunction after finding the sale reckoned as the (future) 
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enjoyment of nymphs to be something acceptable, it is as if he 
were, through that sale, one bought!4 by the Lord. Being 
plagued (attiyamàno): being oppressed, being caused pain!t!. 
Being humiliated (haráyamàno). being ashamed!*#2, Being horrified 
(figucchamàno): reproaching himself!45 out of disgust at!#4, Alone 
(eko): without a companion!45, Aloof!49 (vüpakattho): aloof!47 in 
both!48 body and mind from those sense-desires that are object- 
based and those sense-desires that are (mental) defilements. 
Diligent (appamatto): not relinquishing mindfulness!49 with 
respect to his meditation subject. Ardent (atapti): possessing 
ardour!50 by way of ardour in the form of bodily and mental 
energy; it is ardour, energy, since it causes the defilements to 
burn (atafetil51). Dedicated (pahitatio): committed (pesttatio), 
with his whole existence addressed (to his goal) (vissatthattabhavo) 
by way of an absence of regard for either body or life; or 
alternatively with his (whole) heart committed (pesitacitto) to 
(the attainment of) nibbanal52, Not long afterwards (na arass' 
eva): not long after (na aren’ eva, alternative grammatical form) 
commencing his meditation subject. For the sake of which : 
yassatthaya=yassa atthaya (resolution of compound). Gentlemen 
(kulaputta): gentlemen are of two kinds: gentlemen who are so 
by birth and gentlemen who are so by conduct; but this one was 
a gentleman in both ways. Rightly (samma-d-eva): with (good) 
cause and with (good) reason!53, From the home (agarasma): from 
the house. Into homelessness (anagariyam5*): into the going forth. 
For activities such as ploughing and trade and so on!55 are 
known as "home(li)ness"156 since they are to the well-being of 
the home (agdrassa), (whereas) the going forth is called 
"homelessness" since there is, herein, none of this. Go forth 
(pabbajanti): embark. That unsurpassed : tadanuttaram=tam 
anuttaram (resolution of compound). Culmination of the 
Brahmacariya (brahmacariyapariyosanam): fruition of arahantship 
which constitutes the culmination of the Brahmacariya that is 
the path; for it is for the sake of this that gentlemen go forth 
therein!97, In these same seen conditions (dittheva dhamme): in that 
same existence. Realised, after coming of his own accord directly to 
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know (sayam abhinna sacchikatva): set at first hand, after fully 
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understanding all by himself, meaning came to know without 
dependence upon another. Entered upon and then abided in 
(upasampaja vihàsi): reached, or alternatively accomplished, 
and then abided in. Whilst still!58 so abiding "He came directly 
to know!59 that ‘Destroyed is birth... (there is no more towards 
this that is here)' ". In this way his level of reviewing is 
indicated!9, Herein: 

Destroyed is birth'®! (khind jàti): it cannot be, firstly, his past 
birth that is now destroyed, on account of the fact of its having 
already been destroyed previously!62; it cannot be one still to 
come163, on account of the fact of its not having yet come; whilst 
it cannot be the present one, on account of the fact of its being 
found to exist. However, whatever birth, admitting of the 
divisions of one-, four- or five-khandhas amongst the one-, four- 
or five-constituent becomings!®, that might arise on account of 
the path not having been cultivated, [175] is destroyed through 
entering upon that state in which there is no arising, on account 
of the path having been cultivated. Therefore, after reviewing 
the defilements abandoned through cultivation of the path, he 
came directly to know, by way of knowing, that due to the 
absence of those defilements!®, (any) kamma, even though 
(currently) being found to exist, was not one to give relinking 
in the future. Lived: vusitam-vuttham (alternative grammatical 
form), lived completely, done, led, meaning brought to a 
conclusioni66, Brahmacanya (brahmacanyam): the Brahmacariya © 
that is the path; for itis the seven sekhas, together with the lovely 
puthujjana, who are said to live life in the form of the 
Brahmacariya, the one in who the àsavas are destroyed being 
one who has lived that life. Therefore, whilst reviewing his own 
life in the form of the Brahmacariya, he came directly to know 
that "Lived is the Brahmacariya". Done is what was to be done 
(katam karaniyam): brought to a conclusion, even, are the sixteen 
kinds of functions by way offull comprehension, abandonment, 
realisation and cultivation by means of the four paths with 
respect to the four truths!67, For it is the lovely puthujjanaand . 
so on who are said to perform those functions, the one in whom 
the asavas have been destroyed being one who has done what 
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was to be done—therefore, whilst reviewing what of his was 
(still) to be done, he came directly to know that “Done is what 
was to be done”. There is nothing further for the sake of this state of 
affairs (nāparam itthattāya): he came directly to know that “Now 
there are for me no further functions involving cultivation of 
the path for the sake of this state of affairs!68, for the sake of this 
state in the form ofthe sixteen functions, or alternatively for the 
sake of destruction of the àsavas". Or alternatively, there is 
nothing subsequent to this state of affairs (nàparam itthattàya): he 
came directly to know that “There is for me no continuity of the 
khandhas subsequent to this state of affairs, to this continuity of 
the khandhas of such a kind as is now!® currently in progress. 
These five khandhas, moreover, having been fully 
comprehended, persist, as do trees that have had their roots 
severed; they will be extinguished, as is a fire through want of 
fuel, with the cessation of the last thought, they will go to a state 
lacking a designation!70", A certain (annataro): one. Of the 
arahants (arahatam) means he became a great savaka who was a 
member of those savakas of the Lord who were arahants!71. 

A certain devata (annatara devata): some Brahma devata by 
whom the path had been attained!72. For he!73 had come, of his 
own accord, directly to know the range of the asekha on account 
of the fact that he was (himself) an asekha. For sekhas know the 
range of this and that sekha, whilst puthujjanas only their own 
puthujjanarange. When night was far advancedV^ (abhikkantaya 
rattiyā): when night had been completely destroyed, meaning in 
the middle watch. With his surpassing complexion 
(abhikkantavannà): with his complexion utmost in the extreme. 
In its entirety (kevalakappam): on all sides without remainder. 
Having set aglow (obhasetva): having made Jeta’s Grove a single 
glow with his own radiance as might the sun and the moon!"5, 
Approached (ten’ upasankami): filled with joy and euphoria after 
having fathomed of the venerable Nanda’s reaching of 
arahantship, [176] approached thinking he would make this 
known!?6 to the Lord. Through the destruction of the asavas?? 
(asavànam khayā): they are asavas since they flow into (asavanti) 
here, meaning they proceed by way of the eye-door and so on. 
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Or alternatively they are āsavas since it is upto (2) change-of- 
lineage (as to mental states) or upto (a) the summit of becoming 
(as to space) that they flow (savanti), meaning they proceed 
confining themselves to those mental states and that space. 
They are àsavas!?? since they are like spirituous liquors (dsava) 
such as (those made from) madira (fruit) and so on!79, in the 
sense that they are of long fermentation. The fact of their long 
fermentation is to be understood by way way of such statements 
as “The starting point of ignorance, monks, is not evident" (A v 
113) and so on. Or alternatively they are also āsavas since they 
produce (savanti18), bring forth ( pasavanti), the outstretched 
dukkha of samsara. Andin this connection, the former meaning 
applies to defilements, the latter to kamma too. And the àsavas 
are not only solely defilements stemming from kammatl?!; 
rather they (constitute other) troubles of various sorts!82 too. 
For instance, “I, Cunda, do not teach Dhamma for the sake of 
restraint of the āsavas merely belonging to these seen conditions" 
(Diii 129)—in this connection, itis defilements constitu ting the 
roots of contention that are handed down as Asavas!83; “Those 
asavas by means of which there might be arising as a deva, or sky- 
travelling gandhabba, or by means of which I might go184 to the 
yakkha-state, might move!® to the human state—these are for 
me destroyed, scattered, set loose!86" (A ii 39187)—in this 
connection, it is kamma belonging to the triple world188 and 
(any other) remaining unskilled states that are handed down as 
asavas; whilst "For the restraint of the asavas belonging to these 
seen conditions, for combating the àsavas belonging to the next 
world" (Vin iii 21)—(in this connection) itis troubles of various 
sorts such as not only injury to others!89, an uneasy conscience, 
flogging and bondage!9? andso on, but also that which constitutes 
the dukkha associated with the states of loss (that are handed 
down as ásavas). Moreover, these same dsavas are handed 
down, in the Vinaya, as twofold, viz. “For the restraint of the 
asavas belonging to these seen conditions, for combating the 
asavas belonging to the next world" (Vin iii 21), are handed 
down, in the Salayatana!9!, and likewise in other suttantas, as 
threefold, viz. “There are these three àsavas, friend— the àsava 
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of sense-desires, the āsava of becoming and the äsava of 
ignorance" (S iv 256), (whereas) these same are, in the 
Abhidhamma, handed down as fourfold, being accompanied 
by the dsava of (wrong) view. In the Nibbedhikapariyaya they 
are handed down asfivefold by way of "There are, monks, ásavas 
conducive to hell" (A iii 414) and so on!92; [177] in the 
Chakkanipata!95 they are handed down as sixfold194 after the 
manner of "There are, monks, ásavas that are to be abandoned 
through restraint195" (cp A iii 387) and so forth, (whilst) in the 
Sabbasavapariyaya!% (M i 6ff) these same are handed down as 
sevenfold accompanied by those that are to be abandoned by 
vision. But in the present case these four ásavas are to be 
understood after the manner of the Abhidhamma. Through the 
destruction (khayà): in this connection, moreover, itis the breaking 
up of the asavas through their own (process of) functioning!9 
that is spoken of as the destruction of the àsavas, as it is in 
"Whatever is the destruction, the breaking up, the disintegration, 
of the àsavas" ( ) and so on; (whereas) in "I, monks, am 
speaking of the destruction of the asavas in one who knows, in 
one who sees" (M i 7) and so forth, itis the non-arising in future 
of those dsavas that is spoken of as the destruction of the dsavas; 

in "To the sekha who is training, conforming with the upright 
path, there first comes knowledge with respect to destruction 
and, immediately thereafter, arahantship!98" (A i 231-It 53) 
and so on, it is the path that is spoken of as the destruction of the 
asavas; (whilst) in “He is arecluse through the destruction of the 
asavas” (M i 284) and so forth, it is fruition, (just as,) in “The 
asavas increase of him who observes the trespasses of others, 
permanently finding fault—he is remote from the destruction 
of the àsavas" (Dhp 253) and so on, itis nibbana. Butin this case 
itis the perpetual destruction of the āsavas, or their non-arising, 
or else the path, thatis spoken of as the destruction of the àsavas. 
That are without ásavas (andsavam): in which the àsavas are 
altogether abandoned by way of tranquillization199. The liberation 
of heart (cetovimuttim): the concentration associated with the 
fruition of arahantship. The liberation through insight 
(parinavimuttim): the insight?09 associated with the fruition of 
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arahantship. Both terms have the aim of showing the fact that 
just as samatha and vipassana are combined into a pair??! upon 
the occasion of the path, so too are they upon the occasion of its 
fruition. The knowledge (nanam): the omniscient knowledge. 
Immediately following the devata’s utterance, there arose to the 
Lord, as he was adverting to how this could be?9?, the 
knowledge?95 that arahantship had been realised by Nanda. For 
the venerable one, upon being ridiculed in that way by his 
companion monks, had recovered??* his sense of shame and 
fear of reproach, when the shock had arisen within him to the 
effect that "Truly what has been done by me is grave?05, in that 
I, having so gone forth in this well proclaimed Dhamma and 
Vinaya, have made the Teacher my surety as regards the 
acquisition of nymphs", and then, having reached arahantship 
as he was applying and exerting himself, thought “What if I were 
torelease the Lord from that agreement ?”. He approached the 
Lord and informed the Teacher of his intention, [178] for 
whichreason, “Then the venerable Nanda. ..from that agreement 
(in which the Lord is my surety, Lord, as regards acquisition of 
the five hundred nymphs known as the ‘dove-footed’ )” was said. 
Herein: 

From (that) agreement (patissava): from (that) agreement as 
regards surety, from that promise that “I will be guarantor? as 
regards the acquisition of nymphs”. Then the Lord said to him: 
“Since it is known to me that arahantship has been successfully 
accomplished by you—a devata, too, informed me20? therefore 
it is not now necessary that I be released from that agreement, 
on account the fact that I became released through that same 
reaching of arahantship”, for which reason “Just when your 
(mind), Nanda” and so on was said. Herein: 

Just when: yadeva-yadà eva (resolution of compound). Your: 
le-tava (alternative grammatical form). Became released (mutto): 
became set free. This is what is said?08: “At the very same time 
that your heart became liberated from the àsavas, I immediately 
became released from that surety”. That venerable one, too, at 
the very same time of (practising) vipassana, became full of 
endeavour, with a strong sense of shame and fear of reproach, 
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thinking “I must properly subdue this impropriety2 I have 
attained based upon a lack of restraint with respect to the sense- 
faculties?10"; and?1l, on account of his service therein having 
been performed?!?, moved on to maximum practice?!3 where 
restraint of the sense-faculties is concerned. For this is what is 
said?14; "If, monks, the eastern quarter were to be surveyed by 
Nanda, then Nanda would survey that eastern quarter, having 
concentrated his whole?!5 mind, thinking ‘Whilst I am so 
surveying the eastern quarter, I should not?16 let evil unskilled 
thoughts of covetousness and dejection stream in217’—s0218 
would he be attentive in that regard. If, monks, the 
western...northern...southern...upper...lower...the 
intermediate quarters were to be surveyed?!9 by Nanda, then 
Nanda?? would survey??! those intermediate quarters, having 
concentrated his whole mind thinking 'Whilst Lam so...'...would 
he be attentive (in thatregard)" (Aiv167). For the samereason, 
the Teacher accorded that venerable one a chief place, saying 
"This one is chief, monks, of my savaka monks whose doors are 
guarded as regards their sense-faculties, that is to say, Nanda" (A 
125). 

Fathoming this matter (etam attham viditva): fathoming this 
matter in all its modes, reckoned as the constant state222 where 
happinesses and so on are concerned, after causing all the 
venerable Nanda’s asavas to be cast out. This Udana (udünam): 
gave rise to this Udana in explanation of that matter. Herein: 

He for whom the mud is traversed (yassa nittinno panko): the 
ariyapuggala by whom, in going beyond to nibbàna, the mud of 
all views, or simply the mud that is samsara, is crossed, by means 
of the bridge that is the ariyan path. The thorn of sense-desires 
crushed (maddito kamakanthako): by whom all sense-desires that 
are (mental) defilements, all wriggling of sense-desires, that 
have acquired the name of “the thorn of sense-desires" on 
account of their piercing beings223, are crushed, broken, 
churned??* without remainder, by means of the stick that is the 
topmost knowledge?25. Who has reached the destruction of delusion 
(mohakkhayam anupatto): and who, as such, [179] by casting out 
all confusion that has dukkha and so forth as its range, has 
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attained the destruction of delusion, has reached the fruition of 
arahantship and nibbana. That monk trembles not amidst happiness 
and dukkha (sukhadukkhesu na vedhati sa bhikkhu): that monk in 
whom the defilements have been broken up trembles not?26, 
shakes not, amidst happinesses arising in conjunction with 
desirable objects and amidst (things) dukkha arising in 
conjunction with undesirable objects, does not encounter any 
fluctuation in his thoughts??? attributable thereto. And “Amidst 
happiness and dukkha” is as far as the teaching (itself) goes, 
(but) it is to be understood that he also trembles not amidst any 
worldly dhammas whatsoever. 
The exposition of the second sutta is concluded. 


83. Yasoja 
In the third: with Yasoja at their head (Yasojappamukhàni): in this 
connection, Yasoja??? is the name of that elder; whilst those five 
hundred monks are said to be "With Yasoja at their head" on 
account of the fact that they had him precede them when they 
went forth and when (subsequently) roaming about. This is 
their former connection: 

It is said??? that in the past a certain forest-dwelling monk 
within the Teaching of the Ten-Powered Kassapa was staying in 
a hut made of leaves on arock outcrop. And on that occasion?30, 
five hundred robbers, who had been living off (the proceeds of) 
robbery by ransacking villages and so on, had entered the forest 
as they were running off pursued by the folk of the countryside 
after having committed (some) act of robbery; failing to behold 
any jungle thicket or (other) shelter there, they then saw not far 
from them that monk seated on the rock, saluted him, informed 
him of the incident, and begged him saying “You must be our 
shelter, sir”. The elder said “For you there can be no shelter 
similar to the precepts; you should all undertake the five 
precepts”. “Very well”, they agreed, and then undertook the 
precepts. The elder then informed them of the method 
(advocated in) the Simile of the Saw (M i 129), saying “You are 
now established in the precepts; you should not engender 
enmity?31 your heart?32, even when they are terminating your 


Nanda Chapter 465 


own life". "Very well", they agreed. Then the countrysiders who 
had reached that (place?35) and who were seeking (them) here 
and there?** saw those robbers and deprived all of them of their 
lives. Without generating even the slightest enmity in their 
hearts towards them, they finished their time with their precepts 
unbroken, and came into being in amongst the devas belonging 
to the sphere of sense-desires. [180] The eldest robber amongst 
them became the eldest devaputta255, the rest that same one’s 
retinue. Running on continually, they spent one Buddha- 
interval in the devaloka, fell from the devaloka at the time of our 
Lord, with the eldest devaputta coming into being as the son of 
the fisherman who was the eldest in a village of five hundred 
families?*6 in a village of fishermen at the gate to the city of 
Savatthi, to whom they gave the name of "Yasoja", with the rest, 
too, coming into being assons of theremaining fishermen. Due 
to their former cohabitation, they all became friends and, as 
they played together at games of mud-pies?9?, in due course 
came of age, with Yasoja becoming their chief. They all joined 
forces and, taking nets, would roam about catching fish238 in 
rivers and ponds and so on. Then one day, when a net had been 
cast onto the river Aciravati, a golden-coloured fish entered that 
net’s interior239, upon seeing which all those fishermen became 
joyful and satisfied, thinking “Our sons, whilst catching fish, 
have caught a golden-coloured fish". Then those five hundred 
friends, having cast that fish into the boat, raised that boat and 
then showed (the fish) to the king. Upon seeing this, the king 
thought "The Lord must know the reason for this one's golden- 
colour240”, had the fish be taken?4! and showed it to the Lord. 
The Teacher said "This one, having gone forth when the 
Teaching of the Perfectly Self-Enlightened One Kassapa was 
declining, in practising wrongly242, caused that Teaching to 
decline (even further), came into being in hell, was roasted?4$ 
in hell for one Buddha-interval and then, fallen therefrom, 
came into being as a fish in the Aciravati", and then had that 
same one talk?*4 of the fact of his mother and sister having come 
into being in hell and of the fact of his brother elder having | 
attained parinibbana and, with that as a matter arising, then 


aus ouem 2 T 
77€. ee REM 


466 The Udána Commentary 


taught the Kapilasutta (Sn 274-283). When they heard the 
Teacher's teaching, those five hundred fishermen's sons were 
filled with shock, went forth in the Lord's presence, took higher 
ordination and, whilst (subsequently) dwelling?4 in a separate 
dwelling, came?49 with the aim of seeing the Lord, for which 
reason "And on that occasion, monks (amounting to) as many 
as five hundred, with Yasoja at their head" and so on was said. 
Herein: 

Thes (visiting monks) in question: te 'dha-te idha (resolution 
of compound). Resident (nevàsikehi). residing in a permanent 
residence (nibaddhavasam vasamanehi248). [n returning mutual 
greetings (batisammodamüànà): in extending, in return, mutual 
greetings such as "Yes, I am bearing up, my friend" and so on 
when, by way of a welcome (fatisanthara) such as "I trust, friend, 
that you are bearing up" and so forth, mutual greetings 
(sammodanaya)?*9 had been extended by the resident monks, 
on account of250 a greeting?51 (moda) concurrent with theirs. 
j Preparing their lodgings (sendsanani pannapayamanda): [181] and 
preparing (paññāpentā, alternative grammatical form) (their 
lodgings) by way of allocating them and so on in accordance 
with each person’s station, after they had asked for lodgings that 
could be earmarked?5? for their masters and preceptors and for 
themselves, had had the resident monks appoint those lodgings 
to them, saying “This one is earmarked for your masters, this 
one for your preceptors, this one for you”, had gone there by 
themselves, opened the doors and shutters*53, taken out the 
beds, stools, and mats and so on?54 and beaten them?55, Jn 
putting away their bowls and robes (patiacivarant patisamayamana)256: 
in having them safeguard their recluse’s equipment thus: “Sir, 
please deposit this25’ bowl of mine, this258 robe, this beaker, this 
waterpot, this walking stick of mine". O/259 loud noise, of great noise 
(uccásaddà mahàsaddà): a noise is loud?90 (ucco) in the sense that 
it has gone upwards?6! (uddham)— (those) for whom there were 
these loud noises, after transforming the syllable a into the 
syllable a; (whilst) a noise is great?62 in the sense that it has 
spread263 in all directions—(those) for whom there were these 
great noises. Fishermen, methinks, are these, (as at the time of) fish- 
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disturbance (kevattà manne macchavilope): like fisherman are these, 
(as at the time of) disturbing fish (macchavilumpane) —he 
indicates that just as, indeed, fishermen, those snaring fish who 
have acquired the name "fishermen" (kevatia) since itis on the 
water (udake) that they move about (vattanato)?6*, that they 
proceed with the aim of catching fish, having cast?65 their net 
upon the water with the aim of catching fish, come to be of loud 
noise, of great noise, by way of "It's entered; it hasn't entered. 
It's caught; it's not caught" and so on, and just as, at the place 
where fish-baskets and so forth are set up, these come to be of 
loud noise, of great noise, when the people who have gone 
(there) are creating a disturbance (vtlumpamane) saying “Give 
me one fish; give me a string of fish?66 ! To so and so a big one 
was given; to me a small one !" and so on, by way of denying?67 
same and so forth, so?68 are these monks. These same: te 't69— te 
ete (resolution of compound). Why: kin nu-kissa nu (alternative 
grammatical form), meaning for the sake of what. These same: 
te 'me-te ime (resolution of compound). 7 dismiss (panàmem:): I 
throw you out. You: vo=tumh&? (alternative grammatical 
form). You are not to reside within my vicinity: na vo mama santike 
vatthabbam?1- tumhehi mayham santike na vasitabbam (alternative 
grammatical form); he elucidates that you who, having come to 
the place of residence of a Buddha the likes of me, make such 
a great noise—how can you, in residing according to your own 
rules272, do what is good form ? There is no need for the likes 
of you residing?” in my vicinity. And upon being so dismissed 
by the Lord, not even a single monk amongst them [182] said 
either "You dismiss us, Lord2’4, merely on account of a great 
noise ?" or any other response; (rather) all, out of reverence for 
the Buddha, complying the word of the Lord, said "So be it, 
Lord" and then left. Moreover, it so occurred to them that “We | 
came thinking we would see the Teacher, hear Dhamma, reside 
in the Teacher's vicinity; but having come into the vicinity275 of 
the Teacher, of that Guru of such a kind, we made a great noise. 
The fault is ours alone276, Dismissed are we therefrom; we did 
not get to reside in the Teacher's vicinity, to survey his golden- 
coloured body inspiring devotion to all about him, to hear 
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Dhamma taught with his sweet voice”. It was as those filled with 
intense dejection that they departed. Packed away (samsametva): 
made secure?77, The Vajjians (Vajji): the country so-named, "The 
Vajjians” being the name of the royal princes to whom that 
country belonged; by extension, their abode, though a single 
country, came to be spoken of simply as “The Vajjians”, for 
which reason “Amongst the Vajjians" was said. Vaggumuda 
(Vaggumuda): the sole river, so-named, deemed to be (a source 
of) merit278 for the world, Vaggamuda@2”9 also being a reading. 
Through his desire for our welfare (atthakamena): through his wishing 
simply for our welfare, with no strings attached?8, By the one 
seeking our well-being (hitesina): by the one wishing for our welfare, 
by the one whose nature is that of seeking our well-being, 
reckoned as our welfare, or alternatively28! that constitutes the 
root-cause of that welfare, viz. "Now how might my savakas be 
released from the dukkha belonging to the cycle ?", due to 
which alone by the one possessing pity (anukampakena)?8, on 
account of his taking pity by going, discounting his own bodily 
fatigue, even afar into the presence of those capable of being 
guided. Out of that same pity have we been dismissed, not 
through expectation of (any) service and soon to himself. Since 
Dhamma-revering Buddhas, Lords, who are to be worshipped 
solely with right practice, dismiss even those merely making a 
loud noise, therefore well, friends, we must arrange our stay in such 
a way, itis in fulfilling that which is the only sure practice due to 
its link with mindfulness and attentiveness, in causing to reach 
the summit the meditation subject in accordance with the way 
in which it was grasped, that we must arrange our stay, that we 
must stay, in (each of) the four bodily postures, that, whilst weare 
staying tn that way ( yathā no?88 virahatam=yatha amhesu viharantesu, 
alternative grammatical form), the Lord might become delighted in 
heart, might become pleased at that worship in the form of right 
practice—this is the meaning?84, Whilst still in the midst of that 
same rains-retreat : ten’ ev’ antaravassena=tasmim yeva antaravasse 
(alternative grammatical form), [183] quite before the Great 


Pavárana Ceremony?85 had gone by. Allvealised thethreeknowledges — 


(sabb’ eva tisso vijjà sacchakamsu): all those five hundred monks 
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personally set at first hand these three—viz. the knowledge that 
is recollection of one's own former dwelling?86, the knowledge 
provided by the heavenly eye and the knowledge of one's own 
destruction of the 4savas—that are knowledges (vijjà) in the 
sense of breaking through (vinivijjhana) the mass of delusion 
and so on concealing the khandhas dwelt in formerly. The 
knowledge-triad is alone singled out in this connection as an 
indication of the attainment of these monks, with the aim of 
indicating that, where the mundane abhinnas are concerned?8’, 
these two abhinnas are alone of much service to the knowledge 
of one’s own destruction of the àsavas, unlike the knowledges 
associated with the heavenly ear, mind-embracing and the 
varieties of potency. For in the Veranjasutta (A iv 1 72ff288), the 
Lord, in indicating his own attainment to the brahmin of 
Veranja, likewise taught?89 the knowledge-triad alone, without 
implying an absence of the knowledges associated with the 
heavenly ear and so on?90, So the knowledges associated with 
the heavenly ear and so forth, though known to exist for these 
monks too, are not singled out (here either). For these are 
monks possessing (all) six abhinnas. And assuming this be so, 
it is the use of potency on the part of those monks that he is on 
the point of speaking of, viz. “(Just so) did they disappear from 
the bank of the river Vaggumuda and (re-)appear before the 
Lord in the Gabled House Hall in the Great Grove". 

As long as took his fancy?9! ; yathabhirantam=yathabhiratim?92 
(alternative grammatical form); as long as he felt so disposed. 
For when Buddhas are residing at a particular place, there is 
nothing that could be called disenchantment??3 owing to a 
failure of shade or water, uncomfortable lodgings or a lack of 
faith and so on on the part of men; nor is there, on account of 
their attainment, a long stay either (by their taking a fancy to a 
place) thinking “(Here) we can stay in comfort'?94, Rather, 
wherever the Lord is staying, men become established in the 
refuges, or undertake the precepts, (or?95) go forth, or?96 reach 
the sotapatti-path and so on; (there???) the Teacher resides for 
the sake of establishing them in those attainments?98—in the | 
absence thereof he departs. For there were at that time no 
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(further) duties as a Buddha to be performed in Savatthi, for 
which reason "Then the Lord, having stayed at Sàvatthi as long 
as took his fancy, departed on his travels in the direction of 
Vesali” was said. Whilst wandering on his travels?99 (carikam 
caramano): whilst going on an extended journey. And these 
travels of the Lord are said to be twofold: travel conducted in 
haste and travel conducted at a leisurely pace. Herein, his 
sudden going, upon seeing a person, even in the distance, 
capable of being enlightened, with the aim of enlightening him, 
is said to be “travel conducted in haste”; this (sort of travel) is to 
be regarded as in the case of his going out to meet Mahakassapa 
and so forth300; whereas that3°! (travel during which) he goes 
daily, by way of one and a half yojanas%°2, to village, market town 
and royal seat in succession, helping®°3 the world through his 
wandering for almsfood and so on, is said to be “travel conducted 
at a leisurely pace”, it being this same that is implied in the 
present case904, Arrived thereby: tadavasari-tena avasari (arrived 
by those means); or alternatively, tadavasari-tam avasari (arrived 
thereat) (resolutions of compound), arrived therein$05, meaning 
entered. [184] There (tatra): therein. Sudam (untranslated) is 
a mere particle. At Vesali (Vesaliyam): in906 the city ofthe Licchavi 
kings that has acquired the name "Vesáli" on account of its 
having been enlarged9?? three times. In the Great Grove (mahavane): 
that*08 which is known as the “Great Grove” (mahàvanam) isa 
great grove (mahantam vanam) that grows wild, without having .- 
been planted909, (and) which possesses demarcation3!0, The 
"Great Grove" that borders upon?!! Kapilavatthu, however, that 
is continuous with the Himalaya, being one lacking (such) 
demarcation, extends3!2 as far as the Great Ocean?13, This is not 
of such a kind, being the “Great Grove”, since it is a great grove 
that possesses demarcation3!4. Jn Gabled House Hall | 
(kittagarasalayam): itwas the fragrant hut, excellentin all respects, 
of the Lord Buddha contained within the Gabled House in the 
resort built on the Lord’s behalf in that Great Grove, that was 
built covered?!5 with swans and quails, that went by the name of 
"Gabled House Hall”—in that Gabled House Hall. On the bank 
of Vaggumuda (Vaggumudatiriyanam): residing on the bank of the 
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Vaggumudā. Having embraced and attended to, with his (oum) mind, 
the mind (cetas@ ceto paricca manasikaritva): having demarcated 
and attended to their mind3!6 with his own mind, meaning 
having come to know the distinction attained!” by them either 
by way of his mind-embracing knowledge or by way of his 
omniscience. As if it had become full of light (alokajatà viya): as if it 
had become filled with light, the other being synonym for this 
same, meaning as if caused to glow by a thousand suns and a 
thousand moons. Since those five hundred monks, with Yasoja 
at their head, in scattering the dimness of ignorance in all 
respects, were staying as though they had become light, as 
though they had become a glow3!8, therefore the Lord applauds 
those monks under the pretext of voicing the praise of that 
quarter occupied by them, viz. "This quarter seems to me, 
Ananda, as if it had become full of light" and so on, for which 
reason "That quarter in which the monks on the bank of the 
Vaggumudáare staying” was said. Farfrom repulsive: appatikula-na 
patikulà (alternative grammatical form), meaning charming, 
captivating. For at whatever spot great sages*!9 possessed of the 
special qualities of morality and so on are staying, that (spot), 
although it be ofa form thatis steep, precipitous, uneven or one 
where the going is difficult, is nonetheless simply pleasing and 
delightful. For this is said: 


“Whether in village or in forest, whether in hollow or on high 
ground, wherever the arahants stay, that area is delightful” 
(Dhp 98). 


[185] You should send forth (pahineyyasi): you should despatch. 
The Teacher desires to see the venerable ones (Sattha ayasmantanam 
dassanakàmo) is an indication of the form of what was sent forth 
into the presence of those monks. Hence, the Lord, pleased in 
heart upon seeing that that purpose, for which purpose he 
dismissed those monks, had reached the summit, informed the 
elder of his desire to see them. Itis said that it so occurred to him 
that: “I will dismiss these making a loud noise, a great noise; then | 
they, urged on, given a shock, thereby329, like an august 
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thoroughbred horse with a lash of the whip, will enter the forest 
with the aim of pleasing me and, as they are applying (and) 
exerting themselves, will forthwith realise arahantship”; (and) 
pleased in heart at their attainment of arahantship upon seeing 
that they had now reached the topmost fruition, he so ordered 
the Treasurer of the Dhamma, desiring to see them. That monk 
(so bhikkhu): some monk possessing the six abhinnàs ordered in 
that way by the elder Ananda. Before (pamukhe): face to face 
with3?1. n non-wavering concentration (anenjasamadhina): in 
concentration associated with the topmost fruition that hasas its 
basis the fourth jhana; they say also “That has as its basis the 
formless jhanas”. Anenijena’22 samadhinàis also areading323, But 
why did the Lord, knowing of the arrival of those monks, attain 
that same attainment, without extending them a welcome ? For 
the sake of their entering upon, once they had come to know of 
it, the (same) attainment he had himself attained3%4, for the 
sake of indicating to those325 he had formerly dismissed that 
their enjoyment was now equal to his own, for the sake of 
elucidating its majesty and for the sake of elucidating his 
declaration of supreme knowledge3%6 without breaking into 
speech327, Others however say328 that it was for the sake of 
extending a welcome not shared with others, by way of giving 
rise to unsurpassed bliss, to those formerly dismissed by him 
who had now come into his presence. And those venerable 
ones, too, knowing it to be the Lord’s disposition, attained that 
same attainment, for which reason “Now in what abiding is the 
Lord now abiding ?” and so on wassaid. And, in this connection, 
it is the fourth jhàna belonging to the sphere of form that has 
reached non-wavering$2 through its becoming endowed with 
thesixteen cleansing-dhammas of not being downcast and so on 
that constitute the roots of potency through being extremely 
remote?9 from such obstructive states33! as indolence$32 and so 
forth that is spoken of as “non-wavering” (dnenijam), in the sense 
of its own non-wavering (aniñjana). For this is said: 


[186] "The heart that is not downcast is non-wavering since it 
does not waver333 through indolence. The heart that is not 
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elated334 is non-wavering since it does not waver through 
restlessness?35. The heart thatis not attracted356 is non-wavering 
since it does not waver through lust. The heart that is not 
repelled3?? is non-wavering since it does not waver through ill 
will. The heart that is not dependent i is non-wavering since it 
does not waver through (wrong) view. The heart that is not 
attached is non-wavering since it does notwaver through yearning 
and lust. The heart that is completely released is non-wavering 
since it does not waver through lust for sense-desires. The heart 
that is unfettered is non-wavering since it does not waver 
through defilement. The heart that is not confined is non- 
wavering since it does not waver through the confinement of the 
defilements338. The heart that is of single focus**9 is non- 
wavering since it does not waver through the defilement of 
variety. The heart that is embraced by faith is non-wavering 
since it does not waver through a lack of faith. The heart that 
is embraced by energy is non-wavering since it does not waver 
through indolence. The heart thatis embraced by mindfulness 
is non-wavering since it does not waver through negligence. 
The heart that is embraced by concentration is non-wavering 
since it does not waver through restlessness. The heart that is 
embraced by insight is non-wavering since it does not waver 
through ignorance. The heart that is aglow is non-wavering 
since it does not waver through the dimness of ignorance" (Pts 
ii 206, quoted Vism 386); 


whilst, according to the Ancients, “non-wavering” is a 
description’ of these five jhànas, viz. that same fourth jhana 
belonging to the sphere of form and that jhana belonging to the 
formless sphere, setin motion by way of cultivation of the fading 
away of form, (and) that is fourfold by way of classification of its 
object, attainment of the fruition of arahantship attained after 
taking one or another of these54! as its basis being "non- 
wavering concentration". Was far advanced (abhikkantaya): had 
past342, Had retired (nikkhante): had left, meaning had gone away. 

Remained silent (tunhi ahosi): the Lord remained silent by way of 
of the ariyan silence343. The dawn had arisen (uddhast& ^ arune): 
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the dawn had come up, that known as "dawn" being the glow 
that emerges quite before anything else as a result of the sun 
coming up% in the eastern quarter. (When the night(-sky) ) bore 
a countenance of delight (nandimukhiya): when, on account of that 
same fact of the dawn having come up from the night, the 
night(-sky) had become, through the dawn'sradiance, as though 
it bore a countenance that would bring delight to creatures 
dependent on the light of the sun for their livelihood346, [187] 
meaning when it was becoming light$4". Having emerged from that 
concentration (tamhā samadhito vutthahitva): having emerged 
(utthaya, alternative grammatical form) from that non-wavering 
concentration, from that attainment of the fruition of 
arahantship, when the limit was up. Ifyou did but know it, Ananda 
(sace kho tuam Ananda janeyyasi): if you did but know it, Ananda 
(Ananda, yadi tvam janeyyasi, alternative grammatical form), 
that the Lord and these monks*4 have been passing that extent 
of time in the bliss of attainment. It would not inspire you to that 
extent (ettakam pi te nappatibhaseyyaS49): it would not present itself 
to you to that extent (ettakam pi te na upatthaheyya, alternative 
grammatical form), thatis to say, thatinspiration, with reference 
to the return of mutual greetings that are mundane, that has 
presented itself to you three times by way of “Night is far 
advanced, Lord" and so on. And since you, Ananda, asekha, do 
not know the abiding in attainment of the asekha, you therefore 
eagerly entered upon having me extend a return of mutual 
greetings that are mundane to these monks. But I, together with 
these monks, have spent the three watches of the night in 
returning mutual greetings35 that are supermundane—it was 
in indicating (all) this that the Lord said: “Both I, Ananda, and 
thesefive hundred monks have all been seated in non-wavering35! 
concentration”. . 
Fathoming this matter (etam attham viditua): fathoming in all its 
modes this matter of the mastery, reckoned as the capability of 
attaining non-wavering concentration, on the part of those 
monks to be equal to his own. This Udàna (imam udanam): gave 
rise to this Udana elucidating the similarity of the success352 on 
the part of those monks where the abandoning of lust and so 
forth without remainder are concerned. Herein: 
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He for whom there is conquered the thorn of sense-desires (yassa jito 
kamakantako): the ariyapuggala by whom there is conquered, 
abandoned, without remainder, those sense-desires that are 
(mental) defilement, that constitute a thorn in the sense of 
piercing the faction of that which is skilled355—in this way he 
indicates the absence oftemptation95*for this one. Gámakantako 
(the village-thorn) is also a reading, its meaning being he for 
whom there is conquered the thorn where the village is 
concerned, the whole of those sense-desires that are object- 
based that induce355 that thorn356, And this one's557 conquest 
is to be understood to be by way of that same abandoning of 
yearning and lust that are subject thereto58, for which reason it 
is their359 path of non-return thatis spoken of. "And (for whom) 
thereis conquered insult"is the connection; flogging and bondage 
(vadho ca bandhanan ca), the method being the same in this 
connection too. As to these, it is the absence of misconduct in 
speech that is indicated by way of the conquest of insult, the 
absence of misconduct in body by way of the rest, for which 
reason it is the third path that is spoken of by way of the 
abandonment, without remainder, of the ill will that is 
attributable thereto3&, Or, alternatively, it is by way of the 
statement concerning the conquest of insult and so on that the 
third path is spoken of, wherein the perpetual tolerance*6! of 
insult and so forth becomes manifest, his indicating, in either 
case, the absence of any conflict {and so on]6? for them565, [188] 
He is, like a mountain, steadfast, non-wavering (pabbato viya so thito 
anejo): itis the ambush of the defilements involving vibration$64 
that is spoken of as ejā (wavering); he is “non-wavering” (anejo) 
on account of the absence of the remaining defilements?® that 
form the root-cause of wavering, on account of which same non- 
wavering state—on account of the fact of his being incapable of 
being shaken366 either by any defilement?6? whatsoever or by 
winds in the form of others’ words—he is steadfast, being similar 
to asolid mountain. That monk trembles not amidst happiness and 
dukkha (sukhadukkhesu na vedhati sa bhikkhu): the meaning is to 
be understood in exactly the same manner as that stated . 
above?88, viz. that that monkin whom the defilements have been 
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broken up trembles not (due to anything) attributable to 
happiness and dukkha. 

Hence the Lord gave rise to this Udàna centred upon a 
single person, taking collectively the reaching of the constant 
state*& through the attainment of arahantship on the part of 
those five hundred monks. 

The exposition of the third sutta is concluded. 


84. Sariputta 

In the fourth: having caused mindfulness to be present before him370 
(parimukham satim upatthapetva): having caused mindfulness to 
stand facing its object71, (or372) having actuated373 it within the 
vicinity of the face374, Forinstance, in the Vibhanga there is said: 
“This mindfulness is present, fully present, at the tip of the nose 
or at the centre of the upper lip375, for which reason he is spoken 
of as ‘Having caused mindfulness to be present before him’ ” 
(Vibh 252)376, Or alternatively, the meaningis, in this connection 
too, to be understood after the manner given in the 
Patisambhidà?7, viz. “Pari has the sense of embracing, mukham 
has the sense of exiting, sat?78 the sense of presence, for which 
reason 'Mindfulness, the exiting embraced' was said" (Pts i 
176). Thisis, in the present case, the meaning in brief—having 
actuated mindfulness with respect to the exiting embraced379, 
And it is the object that is to be plunged into by38 mindfulness 
that is to be regarded as “the exiting”. And, in this connection, 
the former and the latter meanings are to be regarded as being 
by way of all recensionists, the other38! by way of concentration382 
at the stage previous to attainment. 

Or else mindfulness (sati) is jhana spoken of under the 
heading of mindfulness382, as it is in "(Those) who savour 
mindfulness despatched to body, (monks, savour the Deathless)" 
andsoon (Ai 45594). But what is that385jhana ? Jhana associated 
with the fruition of arahantship attained after making the 
fourth jhàna belonging to the sphere of form its basis. But how 
can this be known ? This fact can be discerned from the verse 
itself, in that the Lord proclaimed this Udàna, making manifest, 
by way of the simile of a mountain, the fact that the freedom 
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from disturbance on the part of that elder, and his inability to 
be shaken by anything*96, were unique, due to his link with non- 
wavering concentration??", [189] And this sitting was not for 
the sake of the elder’s piercing the truths, but rather for the sake 
of (his) abiding in that bliss belonging to these seen conditions. 
For this Great Elder had altogether previously caused his need 
of piercing the truths to reach the summit, when the Lord was 
teaching Dhamma to his own nephew, the wanderer Dighanakha, 
in the Boar's Cave388, 

This matter (etam attham): fathoming in all its modes this3®9 
matter, reckoned as the inability to be shaken by anything on 
the part of that elder, on account of his link with non-wavering 
concentration and his reaching the constant state, gave rise to 
this Udana in explanation of that matter. Herein: 

Just as a rocky mountain, even (yatha fi pabbato selo): just as a 
mountain of solid rock made of rock, meaning neither a 
mountain of dust nor a mountain of mixture9?90, Undisturbed, 
well established (acalo suppatitthito): having its root well 
established??!, is undisturbed, is incapable of being shaken, by 
ordinary winds. So through the destruction of delusion does the monk, 
like a mountain, tremble not (evam mohakkhaya bhikkhu pabbato 'va 
na vedhati): so on account of the abandonment, without 
remainder, of delusion—and, on account of their being rooted 
in (such) delusion, (the abandonment) of all unskilled states— 
does the monk bywhom all unskilled states have been abandoned, 
as with a mountain as aresult of ordinary winds, not tremble, not 
shake, as a result of worldly dhammas. Or alternatively, since it 
is nibbànaandarahantship that are spoken of by "the destruction 
of delusion”, therefore the implication is that, on account of his 
having attained nibbana and*?? arahantship, which have as their 
root-cause the destruction of delusion, the one well established 
in the four ariyan truths, like the aforesaid mountain, does not 
tremble due to anything even at a time of non-attainment, so 
how much more so at the time of attainment. 

The exposition of the fourth sutta is concluded. 
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$5. Kolita 
In the fifth: with mindfulness despatched to body (kayagataya satiya): 
with mindfulness having body as its object despatched to body 
by way of contemplation of body; this is the instrumental case in 
the sign of modality. Internally (ajjhattam): in the present case 
that referred to by "internally" (ajjhattam) is that which is 
internally within his own (niyakajjhattam?95) , meaning, therefore, 
with respect to3% himself (attani), with respect to his own self- 
continuity (attasantáne). Or alternatively, since that which is 
implied, in the present case, by “body” is the collective of (such 
body's) thirty-two components, consisting of the hair of the 
head and so on, that constitutes his meditation subject, therefore 
the meaning of the word “internally” [190] is to be understood 
as internal by way of pasturage” (gocarajjhattakam?95). Fully 
present : supatitthitàya$96-sutthu, upatthitaya (resolution of 
compound in alternative grammatical form) with respect to39? 
body either consisting of that which is internally within what is 
his own or consisting of that which isinternal byway of pasturage. 
But whatis this mindfulness that is spoken of as having been fully 
present5% internally ? It is whatever mindfulness that is present 
with respect to body3% by way of access(-concentration) or 
absorption (-concentration)* to one maintaining attention to 
that which is repulsive within this same body with its thirty-two 
modes of its own hair and so on!! that was spoken of by the Lord 
by way of “There are in this body hair of the head, hair of the 
body” (M iii 90; Khp 2) and so forth that is called “mindfulness 
despatched to body". And, aswith 9? this, so (too) is mindfulness 
that is present, as is warranted, with respect to body by way of 
access(-concentration) or absorption(-concentration) to one 
maintaining attention by way of mindfulness and attentiveness 
to in-and-out-breathing or the four bodily postures, and by way 
of a swollen or discoloured (corpse) and so on, called 
“mindfulness despatched to body". But in the present case it 
is mindfulness despatched to body internally, that which is 
implied by “mindfulness despatched to body” being mindfulness 
associated with vipassana which is present by way of noting the 
characteristic marks of impermanence and so on of the four 
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elements of earth and so forth by investigating these by way of 
any single one of the four modes (of so doing), such as that by 
way of (investigating) their ingredients in brief and so on404, 
Moreover, it was after having practised vipassana in just such a 
way that the elder was seated after attaining that same fruition- 
attainment of his. In the present case, too, the fact that this 
point can be thus discerned from the verse is to be construed in 
conformity with the method already stated by way of “And this 
sitting was not” and so on4?7, 

This matter (etam attham): fathoming this matter reckoned as 
that elder's attainment of fruition-attainment after plunging 
into vipassana by way of the foundation of mindfulness that is 
contemplation of body opening with aninvestigation of the four 
elements. This Udana (imam udànam): gave rise to this Udana 
elucidating the attainment of nibbàna by way of cultivation of 
the foundations of mindfulness#8, Herein: 

With mindfulness despatched to body present (sati kayagata 
upatthita): with mindfulness that has the previously mentioned 
characteristics (and) whose opponents have been abandoned 
on account of the fact that concentration, energy and insight, 
with faith as their precursor, have, through the accomplishment 
of their own respective functions, entered upon a state of 
alliance*9 (therewith )}—and which (mindfulness) has become, 
immediately thereafter*!9, quite sharp and clear—persisting in 
noting (that body's) unequivocal own naturet!! after having 
gone up (thereto)4!2 by way of applying mindfulness to body as 
aforementioned and by way of meeting in a unity4!3—in this way 
he indicates that that mindfulness, which occurs by way of 
noting body, the four elements so called, and derived 
materialityt14 dependent thereon, and^!5 which thereafter 
(occurs), after investigating the conditions (for same), by way of 
noting their characteristics of impermanence and so on, [191] 
is (mindfulness) despatched to a succession of knowledges; or 
alternatively, he indicates, under the heading of mindfulness, 
simply the succession of knowledges associated therewith that 
belongs to the triad of full understanding?!6. Restrained as to the - 
six bases of contact (chasu phass’ ayatanesu samvuto): on account of 
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his having cultivated that*!? contemplation of body where the 
six doors that constitute the reason for contact, such as eye and 
so on4l8, are concerned, the one endowed with mindfulness 
present*!? with respect to420 body as aforementioned is, upon 
prohibiting any occurrence of asite*?! for that covetousness and 
so on that would otherwise have arisen had this not been 
cultivated, upon holding these in check, spoken ofas "restrained 
therein" —in this way he indicates restraint by way of knowledge. 
That monk, being concentrated continually (satatam bhikkhu samahito): 
that monk, with mindfulness so present and in every respect 
restrained, being concentrated continually, without 
interruption, firstly by way of concentration during vipassanat??, 
as knowledge that is (now) sharp (and) courageous bears itself 
along (spontaneously)? after he has eagerly practised vipassana 
upon comprehending^? (things) by way of impermanence and 
so on without having despatched his mind to a diversity of 
objects, onwards from the arising of knowledge of change-of- 
lineaget?5immediatelyfollowing knowledge of adaptation. Might 
know his own nibbàna (jaññā nibbanam attano): that bringing 
absolute bliss, nibbana, the unconditioned element, that was 
spoken of as "his own" (attano) since itis non-pasturage, even in 
a dream, for others who are puthujjanas??6, since it is, for 
ariyans, the sphere, par excellence??/, of the knowledge 
associated with path-fruition (which knowledge) has acquired 
the designation atta (self/own) on account of its being peculiar 
to this and that (ariyan) alone and due to its similarity with a 
self—that nibbana he might know (ja7iria-jàneyya, alternative 
grammatical form), might penetrate by way of the knowledges 
associated with the path-fruitions, meaning might realise—in 
this way, he indicates his resolution?8 as regards the nibbàna of 
the ariyans429. For the ariyans dwell, even at the time of the 
setting in motion of higher consciousness*®, in a state that 
slopes, tends, inclines exclusively towards nibbana. And, in this 
connection, the connection of the words in the verse is to be 
understood as follows, viz. that that monk, forwhom mindfulness 
despatched to body is present, is restrained as to the six bases of 
contact, due solely to which, being concentrated continually, he 
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might know, by way of his setting it at first hand to himself#5!, his 
own nibbàna—so did the Dhamma-king indicate the path of 
exiting for this monk from its opening with the foundation of 
mindfulness that is contemplation of body upto arahantship. 

A further method: with mindfulness despatched to body present 
(sati kaàyagatà upatthità)—in this way he indicates the foundation 
of mindfulness that is contemplation of body. Restrained as to the 
six bases of contact (chasu phass’ àyatanesu samvuto): they are bases 
for contact, since contact is the base, the reason, for these; as to 
these bases of contact. [192] Restrained, through the non- 
occurrence??? of craving and so on, as to the six things, born of 
eye-contact and so forth, that are sensed which have contact as 
their root-cause (and) which come into being dependent upon 
contact—in this way he indicates the foundation of mindfulness 
that is contemplation of sensation. That monk, concentrated 
continually (satatam bhikkhu samühito): that monk, concentrated 
on account of the absence of distraction, continually, 
permanently, without interruption. And this lack of distraction 
is dueto hisreachingthesummitin cultivation of the foundations 
of mindfulness. For as he comprehends, he comprehends'*55 
embracing, quite withoutremainder, the five upadanakkhandhas 
divided into their divisions of those that are past and so on434— 
in this way he indicates the rest of the foundations of mindfulness. 
Might know his oum nibbana (jaññā nibbanam attano): as he abides 
after having so caused cultivation of the four foundations of 
mindfulness to reach the summit, the monk in whom the 
defilements have been broken up might know (jàneyya, 
alternative grammatical form) his own defilement-nibbàna, 
totally of his own accord, by way of reviewing knowledge. 

Or alternatively, with mindfulness despatched to body present 
(sati kayagata upatthita): by elucidating his full understanding of 
his own body and that of others to be in accordance with its own 
nature, the elder’s reaching fullness of mindfulness is elucidated. 
Restrained as to the six bases of contact (chasu phass’ ayatanesu 
samvuto): by elucidating his perpetual restraint as to the six 
doors of eye and so on, the elder’s reaching, by way of the six 
continual abidings and so forth4%, fullness of insight436, that 
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manifestor of his attentiveness, is elucidated. That monk, 
concentrated continually (satatam bhikkhu samahito): by indicating 
the abundance of his attainments, the attainments in the form 
of the nine progressive abidingst?? are indicated. Moreover, as 
such, that monk might know his own nibbana (jaññā nibbanam 
attano): might know, think of#38, solely his own nibbàna that is 
without remnant of substrate, on account of the fact that, since 
he has done what was to be done, there is nothing further to be 
done49, the implication being that there is nothing else 
whatsoever for him to think about. 
The exposition of the fifth sutta is concluded. 


S6. Pilinda 

In the sixth: Pilindavaccha (Pilindavaccho): "Pilinda" was this 
one's name“; yet they nick-named the elder “Vaccha”442 on 
account of his gotra. Would treat to talk (reserved) for outcastes 
(vasalavadena samudacarati): would refer to, would address, the 
monks by way of talk (reserved) for outcastes, such as “Come 
here, outcaste ! Go away, outcaste !" and so on. A good many 
monks (sambahula bhikkhi) many monks; when they saw the 
elder treating them in that way, [193] they thought that that 
elder seemed to be one bearing hatred in that he treated them 
thus, not knowing that, though already an arahant, he made 
such proclamations on account of impressions not abandoned, 
and, with merciful intent*43, informed the Lord in order that he 
dissuade him therefrom, for which reason "The venerable 
Pilindavaccha, Lord, is treating the monks to talk (reserved) for 
outcastes" was said. 

Some, however, say that the monks*4 recognised445 that 
elder as an arahant, yet that that same one thus treated the 
monks with harsh speech; not knowing his treatment (of 
them) in that way to be due to impressions*?? and disbelieving 
his ariyan status, they doubted that the super-human state could 
be true in his case and, perceiving fault, informed the Lord of 
that matter. The Lord, desiring to make manifest the absence 
ofany hatred borne by the elder, had himsentfor bya monkand 
said, when face to face with him: "This one treats (the monks) 
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in that way owing to former habitual practice on his part; his 
harsh speech is not intentional", for which reason "Then the 
Lord summoned a certain monk" and so on was said. Herein: 

Having paid attention to the former dwelling (pubbenivasam 
manasikaritvā): the Teacher asked the elder: “Is it true that you, 
Vaccha, treat the monks to talk (reserved) for outcastes ?”; and 
when “It is so, Lord” was said, (the Teacher), in adverting to the 
fact that this Vaccha had failed to give up talk (reserved) for 
outcastes owing to impressions stemming from the defilements, 
and wondering whether he had been of brahmin birth in past 
existences too, paid attention, by means of his knowledge of 
former dwelling, or by means of his omniscient knowledge, to 
his former dwelling*48, to the continuity of khandhas dwelt in in 
past births, himself449 paid attention (manastkatvd, alternative 
grammatical form) by way of causing this to be set at first hand 
as if it were a myrobalan placed in the palm of the hand4°0, 
Addressed the monks (bhikkhū àmantesi): addressed (alapi), spoke, 
in order to draw this to the attention of those monks, for which 
reason “Monks, do not” and so on was said. Herein: 

Do not (mà) is a particle with respect to prohibition. Its 
connection is with this ujjhayittha (find fault). Do not find fault 
(mà ujjhayittha): do not think of by (way of) putting (him) down, 
meaning do not look down on. With the monk Vaccha (Vacchassa 
bhikkhuno)is the dative case451 on account of the fact of ujjhayana 
(finding fault) having the sense of usūyana (being jealous). 
Next, in indicating the reason as to why fault was not to be found 
with him, he said: “Vaccha, monks, does not bear hatred when 
treating monks*®? to talk (reserved) for outcastes”. This is its 
meaning—Monks, itis not as one bearing hatred, with hatred in 
his heart, with a heart polluted by hatred, by ill will, that this 
Vaccha treats the monks to talk (reserved) for outcastes; [194] 
his ill will has been completely rooted out by the path itself. He 
says "For (the monk) Vaccha, monks" and so on, thusindicating 
that the reason for his treating (them) in that way, despite the 
fact that he is not one bearing hatred, stems from former 
births*58, Herein: 


he mae 





484 The Udina Commentary 


Non-interspersed (abbokinnani): unmixed with, unseparated454 
by, intervening births as a ksatriya and so on. Five hundred births, 
rebirthsin a brahmin clan (paricajatisatani brahmanakule paccajatam). 
all those five hundred births (were), for Vaccha, successive 
birthsin the same brahmin clan, meaning there have been. This 
talk (reserved) for outcastes of his has been his treatment (of people) for 
a long time (so tassa vasalavado digharattam samudaanno): this talk 
(reserved) for outcastes on the part of the monk Vaccha, which 
is now being set in motion $5 by one who is good^56, by one in 
whom the àsavas have been destroyed even, has been his 
treatment (samuddacinno=samudacariio, alternative grammatical 
form) (of people) on account of his having been of brahmin 
birth for a long time, for a time amounting to as many as five 
hundredbirths onwardsfrom that (original) birth. For brahmins, 
who are staunch with conceit by way of conceit resulting from 
(their) birth45’, treat another to talk (reserved) for outcastes. 
Theyalsoread ajjhácimmo (habitual)458; the meaning is the same. 
It 1s due to this (tena): it is due to this having been his treatment 
(of people) in that way for a long time—in this way he indicates 
the reason for his treatment (of people) in that way to be 
impressions. But what is this that is known as impressions ? 
They say that that which, even in the continuity of one in whom 
the defilements are wanting, is the mere capacity, built up by 
defilements cultivated from time without beginning, to constitute 
theroot-cause of conductsimilar to conduct on the part of those 
in whom the defilements have not been abandoned, is a 
disposition of such a kind. Itis not, however, to be found in the 
continuity ofthe Lord, wherein the defilements have, on account 
of the success of his aspiration*99, been abandoned by way of 
abandoning any obstructions to that which is knowable; whereas 
itisto befoundin the continuity of savakas and Paccekabuddhas, 
wherein the defilements have not been abandoned in that way, 
due to which the Tathàgata is alone one whose knowledge and 
vision are without obstructions460, 

Fathoming this matter (etam attham viditva). fathoming this 
matter, reckoned as the absence, on the part of the venerable 
Pilindavaccha, of any hatred borne, despite his treatment (of 
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people) asoutcastes. This Udana (imam udanam): gave rise to this 
Udàna in explanation‘6! of his attainment of the topmost 
fruition. Herein: 

In whom dwells neither deceit nor conceit (yamhina maya vasati na 
mano): in which (yamhz-yasmim, alternative grammatical form) 
ariyapuggala deceit, whose characteristic is that of concealing 
extant hatred492, and463 conceit, whose characteristic of 
haughtiness proceeds by way of presumptions‘ by way of “I am 
better" and so on, do not dwell, do not proceed, do not arise, on 
account of the fact that they have been (fully and) completely 
rooted465 out by means of the path. [195] Who is one with greed 
dispersed, one with none of ‘mine’, one without longing (yo vitalobhot6 
amamo niráso). and who is one with greed dispersed through the 
disappearance, in all respects, of greed whose characteristic of 
seizing an object proceeds by way of its synonyms of "lust" and 
so on^87, due to which alone468 he is “one with none of mine”, 
one without property469, due to the absence of cherishing 
anywhere amidst material form and so forth47, (whilst he is) 
“one without longing” due to his not wishing even for future 
becoming and so on. One with anger thrust away ( panunnakodho): 
one with anger thrust away, one with resentment4?1 extirpated, 
on account of anger, whose characteristic is that of being angry, 
having been abandoned throughout by means of the path of 
non-return. One with self completely quenched (abhinibbutatto): who 
is, through the rooting out of deceit, conceit472, greed and 
anger in that way, (and) on account of the complete 
abandonment^?5, due to its being united therewith4’4, of the 
whole corruptions-faction, one with his heart completely 
quenched, one who has become cool, throughout by way of 
defilement-parinibbana. He is the brahmin, he the recluse, he the 
monk (so brahmano so samano sa bhikkhu): he, the one of such a 
kind in whom the àsavas have been destroyed, is the brahmin 
(brahmano), on account of being one for whom evil has been 
altogether ousted (bahitapapattà), that same he the recluse 
(samano), on account of being one for whom evil has been 
stilled (samitapapatta) and by virtue of his even conduct 
(samacariyáya), whilst that same he is known as the monk 
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(bhikkhu) on account of being one for whom the defilements 
have been altogether broken up (5hinnakilesatta). Just such a 
one, monks, is Vaccha—how could he, bearing hatred, instigate 
some bodily deed and so on ? Rather, it is solely on account of 
the fact that impressions have not been abandoned that he 
treats (people) to talk (reserved) for outcastes. 

The exposition of the sixth sutta is concluded. 


S7. Kassapa 

In the seventh: having been seated for seven days in a single cross- 
legged position after attaining a certain concentration (sattàham 
ehapallankena nisinno hoti aññataram samadhim samapajjitva): in 
this connection, some say, firstly, that it is that concentration 
associated with the fruition of arahantship thatis implied, in this 
case, by "a certain concentration". For this that elder often 
attained with the aim of abiding in that bliss belonging to these 
seen conditions; and he was able to spend seven days in such 
fruition-attainment. For instance, he was accorded by the Lord 
a position one and the same with his own with respect to the 
super-human state that admits of such divisions as the nine 
progressive abidings and the six abhinnas and so on by way of: 
"I, monks, can, as long as I prefer, quite secluded from sense- 
desires, (quite) 475 secluded from unskilled states, (having entered 
upon the first jhana)...dwell (therein). Kassapa, too, monks, 
can, as long as he prefers, quite secluded from sense- 
desires...dwell (therein)" (S ii 210ff) and so forth; [196] yet, in 
this connection, it ought not to be said that, if that be so, then 
that elder could perform the Twin Miracle too, on account of 
the fact that it is only the jhanas and so on that are implied as 
having been held in common with savakas. 

The Ancients say, however, that "after attaining a certain 
concentration" means after attaining (the attainment that is476} 
cessation. But how can the attainment of cessation be spoken 
of as "concentration" (samādhi) ? In the sense of concentrating 
(samaádhàna)*". But what is this sense of concentrating 
(samadhana) ? The fact that it has to be properly (samma-d-eva) 
built up (adhatabbata). For*/8 there has to be built up 
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(adhatabba*'?) that which is480 the proper (samma-d-eva) non- 
occurrence of the continuity of consciousness and its 
concomitants, for such time as is intended, by the arahant or481 
non-returner desiring to abide in such a manner by way of the 
following states in which a state of mastery has been attained by 
him—by these two powers, viz. the power of samatha and the 
power of vipassana, by way of attainment of powers incapable of 
being shaken by states contrary to them; by way of sixteen 
exercises of knowledge by way of these sixteen8? knowledges, 
viz. contemplation of impermanence, dukkha, non-self, 
dispassion, fading away, cessation, relinquishment, and turning 
away, thefour path-knowledges and thefour fruition-knowledges; 
by way of nine exercises of concentration by way of these nine 
concentrations, viz. the eight concentrations beginning with 
the concentration that is the first jhàna, and their access- 
concentration(s) included after taking the latter ( together) as 
a single whole; (and) by way of the tranquillization at this place 
and that*8 of these three formations, viz. body-formations, 
speech-formations and mind-formations4®, the fact of its485 
having to be concentrated (samadhatabbatà) in this way bei ng, in 
the present case, its sense of concentrating (samadhanattho), for 
which reason this abiding was spoken of as a “concentration”, 
rather than486 one in the sense of non-distraction. In this way, 
its sense of attainment is also to be understood as having been 
spoken of. For it was with reference to the attainment of 
cessation that, in the Patisambhidamagga, after it had been 
asked, “Howis it that, through being endowed with two powers, 
through the tranquillization of three48? formations, through 
the exercise of sixteen knowledges, through the exercise of nine 
concentrations, insight*$8 as mastery is knowledge of the 
attainment of cessation ?”, there was given in detail “With two 
powers (dvthi balehi): (there are) two powers—the power of 
samatha and the power of vipassana” (and so on) (Ptsi97). This 
same talk on the attainment of cessation receives the same 
complete exposition in the Visuddhimagga (Vism 702ff). But 
why did this elder attain cessation rather than attain fruition- 
attainmentf& ? Out of pity for beings. For this great elder made 
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use of all the attainments; but on account of helping beings 
[197] he would, for the most part, attain cessation. For even 
trifling respect paid to one who has emerged after attaining this 
is especially of great fruition, of great advantage*%. FEmerged 
(vutthàási emerged with the arising of (one instance of?!) 
consciousness f9? associated with the fruition of arahantship. 
For one who has attained cessation is said to become one who 
has emerged (therefrom) by way of the arising of the fruition of 
arahantship, if#93 an arahant, or by way of the arising of the 
fruition of non-return, if a non-returner. 

And on that occasion, Sakka, Lord of Devas, had become desirous 
of giving almsfood to the venerable Mahakassapa (tena kho pana 
samayena Sakko devanam indo àyasmato*?* Mahakassapassa 
pindapatam datukamo hoti)—how did this desire to give on his 
part come about ? Thosef95 who were spoken of as “As many as 
five hundred devatas", who were dove-footed attendants of 
Sakka, King of Devas, had previously been despatched by Sakka, 
saying "The worthy Mahàkassapa is entering Rajagaha in search 
of alms; go and give alms to the elder"; having gone up to (him), 
they had stood desirous of giving heavenly nutriment, (but) had 
been rejected by the elder, and had then gone back to that same 
devaloka. Thinking about that earlier rejection, they now 
became (once more) desirous of giving alms to the elder who 
had emerged from that attainment, thinking that he might 
accept them this time*%; they came, quite of their own accord 
withoutinforming Sakka, but, upon presenting heavenlyfood*9”, 
were (again) rejected by the elder in the same earlier manner, 
whereupon, after having gone back??? to the devaloka, they 
were questioned by Sakka as to where they had been, informed 
him of that fact and then, when Sakka had said "Was almsfood 
given by you to the elder ?", said he had not wished to accept it. 
Asked what he had said, they replied *He said he would act 
sympathetically towards the badly off, your majesty". "In what 
mode did you go ?". “In this same, your majesty”. Thinking 
“How could the likes of youf9 give almsfood to the elder >”, 
Sakka became himself desirous of giving alms and, having 
become an old and decrepit, broken-toothed, grey-haired, 
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stooping-bodied, geriatric weaver5, and having made Suja, the 
asuras' daughter of that same5?! geriatric form too, conjured a 
street of weavers502, and then bided stretching out the warp. 
And Suja*95 filled the shuttle504, for which reason “And on that 
occasion, Sakka, Lord of Devas... (whilst the asura-maiden Suja) 
filled the shuttle" was said. Herein: 

He wove the thread (tantam vindati): he became5 as though he 
were one weaving outstretched thread. Filled the shuttle (tasaram 
püreti): as though causing the shuttle’s bobbin to grow506, 
Approached the dwelling of Sakka, Lord of Devas (yena Sakkassa 
devanam indassa nivesanam ten’ upasankami): the elder dressed, 
took robe and bowl and, as he headed towards the city with the 
intention of acting sympathetically to folk who were badly off, 
[198] entered upon the street of weavers conjured by Sakka on 
the outskirts of that city and then, whilst looking about him, saw 
that old, dilapidated hovel5° and, therein, that aged couple508 
with the aforementioned appearance performing the work of 
| weavers. Upon seeing them, he thought: “These are performing 
work even during the time of their geriatracy. There are in this 
city, methinks, none more badly off than these. I will act 
sympathetically towards them by accepting even the mere herbs 
(that are to be) given by them”. He headed towards their house. 
When he saw him coming, Sakka said to Suja: “My worthy one 
is coming here, my august one. Sit down silently, as though you 
haven’t seen him. Then, having deceived him momentarily, we 
will give him almsfood”. The elder went and stood at the door 
to the house. They, too, came forwards a fraction, still performing 
their work, as though not seeing him. Then Sakka said “It 
appears510 as if some elder is stood at the door to our house; 
would you please investigate". "It is you who should go and 
investigate, my lord". He came out of the house, saluted the 
elder with the five-fold prostration, arose groaning, supporting 
himself?! by placing both hands on his knees, retracted a 
fraction saying “Now which elder might you be, my worthy one? 
My eyes are clouded over", placed his hand on his forehead, and 
then, looking up512, said “Oh, what dukkha, my worthy one, our 
elder Mahakassapa himself is come at last to the door of my hut. 
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Is there anything in the house ?" Suja5!5 acted as though a trifle 
confused and then gave the reply: "There is, my lord". Sakka 
took his bowl saying "Sir, without giving any thought as to 
whether this be coarse or choice, please act sympathetically 
towards us”514, When giving his bowl, the elder thought “I 
should act sympathetically towards these same badly off, old and 
decrepit (individuals)". He entered inside, scooped up from 
the pot that which goes by the name of "Ghati-odana' 5/5, filled 
his bowl, and then placed it in the elder’s hand, for which reason 
“And Sakka, Lord of Devas, saw...and then gave this (to the 
venerable Mahakassapa)” was said. Herein: 

From the pot (ghatiya): from the rice-pot5!6, Ghati-odanam is 
also a reading®!’; they say that its meaning is some special kind 
of nutriment of the devas that goes by the name of "Ghati- 
odana”. Scooped up (uddharitva): scooped up from some dish. 
[199] That same nutriment having countless sauces, at such 
time as the bowl was being placed in the elder's hand after it had 
been deposited (therein), appeared asifitwere coarse nutriment 
of benefit (only) to those suffering great hardship; but as soon 
as it had been placed in his hand5!8, it took on5!9 its very own, 
heavenly, nature. Having countless sauces (anekasupo): having 
countless varieties of sauces not only by way of mugga-bean and 
mása-bean sauces and so on but also by way of those of an edible 
sort520. Having countless seasonings (anekabyanjano): having divers 
relishes. Having countless sauces, flavours and seasonings 
(anekasüparasabyarjano9?1): exhibiting5?? the basic flavours of 
sweet and so on5?3 as well as those flavours that are a combination 
of these byway of both countless sauces and countless seasonings, 
meaning having divers supreme flavours, sauces and seasonings. 

Itis said that the almsfood, at the time ofits being placed in 
the elder's hand, pervaded the city of Rajagaha with its own 
heavenly scent, whereupon the elder thought: "This man is 
insignificant, (yet) the almsfoodis extremely choice, being food 
similar to that of Sakka. Now who can this one be ?". Then, 
realising him to be Sakka, he said "A grave deed has been done 
by you, Kosiya, in making off with the attainment (destined) for 
those who are badly off524. Someone who was badly off, after 
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giving alms to me today, might have gained the position of a 
general or that of a wealthy merchant". “Who5 is there more 
badly off than I, sir ?" “How can you be badly off, experiencing 
(as you do) the good fortune of reigning over the devas ?" "This 
is indeed so, sir. But that lovely deed was done by me when no 
Buddha had arisen. Moreover, after doing a meritorious deed 
when the arising of a Buddha was current, there have come into 
being in a position close to mine these three devaputtas5?6, viz. 
Cülaratha devaputta, Mahàratha devaputta and Anekavanna 
devaputta5?’, (all) possessing greater effulgence528. When these 
devaputtas have descended into an inner street, taking their 
attendants with the intention of celebrating a festival, I run off 
and enter the house. For the effulgence from their bodies 
inundates that of my body; the effulgence from my body does 
not inundate that of their bodies. Who (is there) more badly off 
than I, sir?” “Even if this be so, you should not, henceforth [200] 
give alms by deceiving me like that”. “Is there, or is there not, 
any skilled (deed) for me when alms are given to you by 
deceiving you?" “There is, my friend". Having said “If this be so, 
then the performance of that which is skilled isindeed incumbent 
upon me, sir”, he saluted the elder and, taking Suja, 
circumambulated the elder by the right, rose into mid-air, and 
then three times gave rise to this Udana: “Oh! What a gift! The 
highest gift529 is well established in Kassapa!”, for which reason, 
“Then this occurred to the venerable Mahakassapa” and so on 
was said. Herein: 

Kostya (Kostya): he addresses Sakka, Lord of Devas, by way of 
his gotra. Need of merit (purinena attho): business with merit, atthi 
(there is) being the rest of the words. Having risen into mid-air 
(vehasam abbhuggantva): having risen (abhi-uggantva, alternative 
grammatical form) from the earth into mid-air. In the sky, in the 
air (Gkase antalikkhe): they say that it is the sky itself (akasam eva) 
(that is spoken of) by way of its synonym, viz. antalikkhe (in the 
air). Or alternatively, in the air (ākāse) reckoned as the sky 
(antalikkha)—he does not speak distinguishing this as the space 
(akase) left by the removal of the kasina and so on539, Oh ! What 
a gift ! (aho danam): in this connection, aho (oh !) isa particle in 
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the sense of marvel531, For Sakka, Lord of Devas, his heart filled 
with marvelat the unprecedented (nature of the fact) that since 
that gift of heavenly food that had been given by him had been 
of such a kind532 as to have been given after he had acted 
thoughtfully, with due care, and with his own hand, towards the 
worthy Mahakassapa who had emerged from cessation (and 
also of such a kind as) to have been something wanted, (given) 
atthe proper time, without harm (either to himself or) to others 
(and given) after he had set right view555 to the fore, that gift 
inaugurated by him had therefore been truly perfect in every 
detail on account of its being possessed, also, of the threefold 
attainment, viz. attainment of the field, excellence of the merit- 
offering and attainment of a heart (of devotion)5*4, he at that 
time, having (first) said "Oh ! What a gift !", exclaiming the joy 
and euphoria that had reached his own heart's interior, then 
gave rise to this Udàna, viz. "The highest gift is well established 
in Kassapa !", making manifest the fact of that gift having been, 
in the manner already stated, the utmost of gifts and the fact of 
its being one that had reached the field. Moreover, whilst Sakka 
was thus giving rise (to that Udàna), the Lord, whilst still 
stationed in the vihara, heard that sound by means of his 
heavenly ear and said to the monks "Behold, monks, Sakka, 
Lord of Devas, going through the sky after having given rise to 
an Udana”; and when asked by them “But what has he done, 
lord ?", said *He has given alms by deceiving my son Kassapa; 
and, delighted in heart?*5 on account of that, has given rise to 
(that Udàna)", for which reason “And the Lord heard with his 
heavenly ear-element" and so on was said. Herein: 

[201] With®36 his heavenly ear-element (dibbaya sotadhatuy@): itis 
“heavenly” on account of its similarity to those that are heavenly. 
For devatas have a sensitive ear-element that is heavenly53’, that 
comes into being through deeds of good conduct, that is 
unimpeded by bile, phlegm and blood and so on538, and that is 
capable of grasping by way of receiving5?? an object even far 
off54 due to its being free of impediments54. And this is also 
“heavenly” on account of its similarity to those that are heavenly 
in that the ear-element that consists of knowledge that comes 
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into being as a result of the Lord's power of cultivation with 
respect to energy54? is of just such a kind. Furthermore, it is 
"heavenly" on account of the fact that is obtained by way of a 
heavenly abiding>* and also on account of its own dependence 
upon a heavenly abiding. It is an “ear-element” (sotadhàtu) in 
the sense of hearing (savana) and5** also in the sense of 
sustaining (dhàrana) its own nature54, It is also an “ear- 
element" in that it is like an ear-element through performing 
thefunction ofan ear-element. With that heavenly ear-element. 
Quite pure (visuddhaya): completely pure, without impediments. 
Transcending that of humans (atikkantamanusikaya): that remains 
transcending that (subject to) human access, transcending the 
human546 physical ear-element in the hearing of sounds547, 

Fathoming this matter (etam attham viditva): fathoming this 
matter, in that devas, as well as humans, filled with regard548, 
covet, in the extreme, that excellence of men established, 
through right practice54, in one of exceptionally good qualities, 
gave rise to this Udàna elucidating the matter. Herein: 

In the present case, heis an aImsfood gathering (pindapatikassa) 
(monk) through his fulfilment, after the taking of same upon 
himself, of that limb of asceticism559? reckoned as the limb that 
is almsfood-gathering. Now surely this verse was spoken taking 
the venerable Mahakassapa as its representative55l, and yet that 
elder was chief of all those professing asceticism, being an 
upholder of (all) thirteen limbs of asceticism; so why is he 
praised55? on account of one single limb of asceticism ? This 
designation came about by way of the matter arising553. Or 
alternatively, this is as far as the teaching (itself) goes, (but) all 
his limbs of asceticism are to be understood as being spoken of 
under this teaching-head. Or else "almsfood-gathering" is said 
with the aim of manifesting his practice therein to be par 
excellence, in that, by way of his wanting little in the extreme 
and55 by way of his consideration for families, he has preserved 
unbroken, after the manner spoken ofin the verse555 “Just as the 
bee the flower" (Dhp 49), all his almsfood-gathering vows556, 
And pindapatikassa (almsfood-gathering) is the dative case, out 
of consideration for the word pihayanti (covet); this is to be 
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regarded557 in the sense of the accusative. Self-supporting 
(attabharassa): supporting himself alone by way of the four 
requisites of the trifling, easily gained and blameless forms thus 
spoken of, viz. “(Monks, these four things are) trifling, easily 
gained and blameless” (Aii 26 - It 102). [202] One not nourishing 
others (anannaposino)=58: one not nourishing others due to a lack 
of concern to nourish others such as students and so on559 by 
way of collecting material sustenance (for them). By means of 
this pair of words59, he indicates his frugal way of life, his 
easiness of support56!, his wanting little in the extreme and his 
contentment®® as a result of his wandering about with robe for 
sustaining the body and with almsfood for sustaining the belly565, 
Or alternatively self-supporting (attabharassa): out of a desire for 
a single expression, he is “self-supporting” (attabharo) since he 
supports this one self alone, reckoned as this existence, and 
none other beyond that5®, due to which alone he is “one not 
nourishing another" (anannapost) due to the absence of anyone 
other than himself to be nourished—that self-supporting 
(monk), that one not nourishing another. By means of this pair 
of words, also565, he indicates the fact of his not taking food in 
the future5& due to his being one in whom the 4savas have been 
destroyed. — Him...possessing mindfulness, the devas covet (deva 
pthayanti—pe—satimato): that567 one at peace due to the 
subsiding, due to the tranquillization, of the distress and fever 
of all defilements as a result of attaining the topmost fruition, 
possessing mindfulness by way of the permanent exercise of 
mindfulness568 as a result of reaching fullness of mindfulness, 
due to which alone569 he is one who has reached570 the 
characteristic of being constant where that which is desirable 
and that which is undesirable and so on are concerned, one in 
whom the 4savas have been destroyed, the devas such as Sakka 
and so forth covet, long for, engender regard for upon giving 
rise57! to veneration where those exceptionally good qualities of 
his are concerned. 
The exposition of the seventh sutta is concluded. 
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S8. Alms 
In the eighth: following the midday meal (pacchabhattam): for5?2 
those who are one-sessioners and later-food-refusers573, who 
have eaten very early, even the forenoon is itself "following the 
midday meal"; but in this case "following the midday meal" is to 
be understood simply as following the normal midday meal. 
Upon returning from their almsround : pindapata- 
pattkkantanam=pindapatato patikkantanam (resolution of 
compound); upon turning back therefrom by way of concluding 
the business of the meal after seeking out their almsfood. In the 
circular kareri enclosure (karerimandalamalé"4): in this connection, 
“kareri” is a name for the varana tree575, It is said576 that it was 
between the fragrant hut’s bower5?? and the hall, for which 
reason [203] the fragrant hut was also called the “little kareri- 
hut” (karerikutika), as were also its bower and the hall (called) 
the “circular kareri enclosure” (karerimandalamalo). 
Therefore578, in the circular enclosure, reckoned as the sitting 
{hall built not far from the kareri tree. They say that a "circular 
enclosure" (mandalamalo) is a covering??? of grass and leaves 
that keeps out the rain, others that a "circular enclosure" 
(mandalamalo>®) is a bower provided by creepers such as the 
atimuttaka5?! and so on582, From time to time (kalena kalam): at this 
time and that, at intervals583, meaning on this and that occasion. 
Pleasant (manapike): exhilarating the mind, meaning forms dear 
to one that are desirable. And their desirable and undesirable 
natures are to be classified by way of the individual and584 by way 
of the (sense-)door; for that which is considered desirable for 
this one is undesirable for that one, (just as) that which is 
considered undesirable for this one is desirable for that one. 
Similarly, what is desirable for one (sense-) door is undesirable 
for another. But, in this connection, the distinction is to be 
understood by way of ripening. For the ripening of that which 
is skilled is exclusively desirable, the ripening of that which is 
unskilled is quite undesirable. To see forms by way of the eye 
(cahkhuna rüpepassitum): to see by way of eye-door consciousnesses 
things enticing, reckoned as shapes?85 that blaze forth with 
divers colours, and other animated586 forms, when, after 
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layfollowers have had him enter the house when he has entered 
the village in search ofalms, seat and awning have been presented 
with the aim of paying worship and respect. Sounds (sadde): to 
hear when, in the same way, he has entered the house of 
aristocrats, sounds of singing and instrumental music scored for 
them. Scents (gandhe): to smell scents such as flowers and incense 
and so on58? that have similarly been presented by them by way 
of worship and respect. Flavours (rase): to taste divers supreme 
flavours when nutriment given by them is made use of. Tangible 
objects (photthabbe): to touch, at the time of being seated on seats 
with drapes of great value, tangible objects that are contacts 
bringing relief588. And having so extolled the acquisition of 
objects desirable for the five (sense-) doors, “Respected” and so 
onis next said to indicate the acquisition of objects desirable for 
the mind-door. This has the same meaning as that stated589 
above. 

But why is this method not applicable in the case of non- 
almsfood-gatherers ? It is applicable5%; for at such times as they 
are gone to the village for the purpose of an invitation and a 
ticket-meal and so on5?!, layfollowers of lofty means still pay 
respect and honour in that way to them too, though this cannot 
be guaranteed. Itwas, however, byway of unmethodical attention 
that those monks spoke in that way, having become established 
on a path of no escape from respect and reverence592, after 
permanently seeing worship and respect being paid to almsfood- 
gatherers there at that time, for which same reason, they said: 
“Well now, friends, we, too, are almsfood-gatherers593" and so 
on. Herein: 

Well now (handa) is a particle5% in the sense of resignation. 
Will get : lacchama- labhissáma (alternative grammatical form). 
Had approached (ten? upasankami): upon hearing that 
conversational talk of theirs whilstseated there in his entrancingly 
fragrant hut, had approached the circular enclosure thinking 
“These monks, [204] though residing together with me in one 
and the same vihara after having gone forth in the Teaching of 
a Buddha such as me, are thus instigating talk by way of 
unmethodical attention, are not maintaining effacement. Well 
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now, I must prevent59?5 them from (doing) this and incite them 
into living in effacement”. The rest is exactly the same as that 
already given above596, 

Fathoming this matter (etam attham viditva): fathoming this 
matter, viz. that the devas, even59’, thinking he is practising in 
order to shake off the defilements by way of fewness of wants, 
contentment and effacement, in order to cause craving to 
wither away, covetthe genuine598 almsfood-gatherer, hold (him) 
dear upon becoming filled with regard through that practice of 
his, and that things are not otherwise than this, then gave rise to 
this Udàna elucidating the matter. 

Though not if one dependent on words of renown (no ce 
saddasilokanissito) means though not if he be one dependent, 
due to craving, on renown reckoned as those words by means of 
which he is to be extolled by others, such as "My ! This worthy 
one is one with fewness of wants, is content, and one whose 
lifestyle consists of the highest effacement !" and so on. Or 
alternatively999, saddo (words) is the cry of exultation voicing his 
praises in his presence, silokam (renown) the applause that 
occurs in his absence, or else fame that is widespread. The rest 
is exactly the same as that given in the immediately preceding 
sutta. 

The exposition of the eighth sutta is concluded. 


89. Craft 
In the ninth: now, who, friends, knows a craft (ko nu kho āvuso 
sippam jànàti). friends, who out of those of us congregated here 
is acquainted with some means of livelihood, based on his own 
experience, that has acquired the name of a “craft” in the 
sense ofits beingsomething in which one has to be trained. Who 
has been trained in what craft (ko kim sippam sikkhi): who, by paying 
attendance for a long time upon a family of those who are 
masters in the craft, has been trained both in theory and 
practice®! in what craft out of those such as elephant craft and 
so on902, What craft is chief of crafts (kataram sippam sippainam®8 
aggam): what craft is chief, is utmost, of all crafts, on account of 
its being unreproachable™4, on account of its great fruition and 


-— I à 


498 The Udàna Commentary 


on account of its (bringing) success without difficulty, upon the 
basis of which it is possible (for one) to live with ease—this is the 
implication. Some therein (tatth' ekacce): some monks amongst 
those monks—those®5 who had gone forth from a family of 
elephant-masters. Spoke thus (evam ahamsu): these proclaimed 
thus. Hereinafter, too, the method is the same at such place as 
ekacce (some) is mentioned. [205] Elephant craft (hatthisippam): 
that whole craft that occurs with respect to that which has to be 
performed for elephants that admits of such divisions as the 
trapping, taming, driving, and curing the ill health and so on 
thereof, is what is implied in the present case by "elephant 
craft”606, Horse craft (assasippam): in this connection, too, the 
methodisthe same. Chariot craft (rathasippam)isto be understood, 
however, not only by way of the performance of taming and 
racing®7 and so forth of the chariot's draught, but also by way 
of a chariot’s construction. The bowman's craft (dhanustppam): 
the archer's craft; that which908 is called the “Dhanurveda”6°9. 
The swordsman's craft (tharusibbam): the craft associated with the 
rest of weapons. The craft of gestures (muddasippam10): the craft 
of counting by way of hand gestures®!!. The craft of counting 
(gananasippam®!2): the craft of unbroken®!5 counting. The craft 
of estimating (sankhanasippam): the craft of counting into a lump 
sum by way of addition®!4 and subtraction and so on®!5; the one 
who616 is competent in this knows, even upon seeing a tree, how 
to count®!? such that “Such is the extent of the leaves here”. The 
craft of inscribing (lekhasippam): the craft of inscribing syllables in 
divers modes; or alternatively the science of writing®!8. The craft 
of poetry (kaveyyasippam): the®19 craft of creating poems®0, 
belonging to the four (types of) poets such as the imaginative 
poet and so on, by way of one’s own imagination, by way of that 
heard or acquired via another, by way of import such that: “This 
is its import; so will I construe it621”, or by way of inspiration 
arising on the spot, after seeing some poem®22, to the effect that 
“I will create a poem®23 that is the counterpart thereof". For this 
was said by the Lord: “There are, monks, these four poets®*: the 
imaginative poet, the poet concerned with oral (tradition) ®5, 
the poet concerned with import® and the inspired poet” (A ii 
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230). The Lokayata craft (lokayatasibpam): the craft that is the 
science of casuistry, refuting both the next world and nibbana®2’, 
that proceeds by after the method of "The crow is white due to 
the whiteness of its bones; the crane is red due to the redness of 
its blood"628 and so on. The craft of government (khattavijjasippam): 
the craft of political science such as the (treatise of) Angi and 
the Masurakkha and so on®29, It is said that these are the names 
of the twelve great crafts, for which same reason he said “Chief 
of crafts” in this (context) and that. 

Fathoming this matter (etam attham viditva): fathoming in all its 
modes the fact that, on account of a need of livelihood, there is 
within the entire sphere of crafts® no escape from the dukkha 
belonging to the cycle, [206] the fact that there is, moreover, 
escape solely within morality and so on that are perfectly pure, 
and that the state of the monk is solely (to be found) within the 
one provided therewith, gave rise to this Udàna explaining that 
matter. Herein: 

Not living by way of a craft (asippajivi): he is one not living by 
way of a craft65!, since he does not make a living®52 dependent 
upon any craft whatsoever, on account of (any) hope for the 
requisites having withered away due to suppression, in the form 
of extirpation®5, of the four arisings of craving®4; in this way, he 
indicates the virtue (sila) that is purification of means of 
livelihood655, Light (lahu): he is light, one lacking abundant 
provisions656, on account of his absence of duties and frugal way 
of life637; in this way he indicates his easiness of support achieved 
through contentmentas regards the four requisites. Onedesiring 
welfare (atthakamo): he is one desiring welfare, since he desires, 
wants658, none other than welfare for the world together with its 
devas; in this way, on account of the avoidance of that which is 
not to the welfare of beings having been made manifest, he 
indicates the virtue of the Patimokkha restraint639, due to its 
completely elucidating his abstinence from that which is not to 
their welfare, such as destroying living beings and so on. With 
faculties restrained (yatindriyo): he is one with faculties restrained 
by way of control, on account of the non-occurrence of . 
covetousness and so on, of the six faculties of eye and so forth; 
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in this way it is the virtue that is restraint of the faculties that is 
spoken of. Completely released in every respect (sabbadhi vippamutto): 
as one whose morality is thus perfectly pure and who is settled 
in contentment as regards the four requisites, he, after having 
eagerly practised vipassana as he comprehends the formations 
by way of impermanence and so on% after having grasped 
name-and-form as being conditioned, is completely released in 
every respect, under all circumstances, with respect to becomings 
and so on on account of the fetters having been abandoned by 
means of the four ariyan paths that occur successively subsequent 
thereto. Wandering resortless, one with none of ‘mine’, one without 
longing (anokasari amamo niraso): similarly, on account of that 
same fact of his being completely released in every respect, he 
is one wandering resortless on account of the absence of any 
rendezvous&4! with craving in the six bases (of contact) reckoned 
as resorts; he is “one with none of ‘mine’ " on account of the 
absence of any mine-making anywhere amidst material forms 
and so on; he is *one without longing" on account of his not 
longing for anything atall. He, as one wandering alone after having 
renounced conceit, is the monk (hituà manam ekacaro sa bhikkhu): and 
as such, he, as one wandering alone amidst all (four) bodily 
postures as a result of his desire for seclusion®2 and his being 
one without craving as a companion®%, without practising, 
unlike these monks, socialising in groups®4, after having 
renounced, after havingabandoned, conceitwithoutremainder 
at the very same time that he reached the arahant-path, is645 
known as the “monk” in its highest sense, on account of the fact 
of the defilements having been completely broken up. And, in 
this connection, itis mundane qualities thatare talked of by way 
of "not living by way of a craft" and so on, supermundane 
qualities that are talked of by way of "completely released in 
every respect" and so forth. Herein, “not living by way of a craft" 
andso on indicates: "This Dhammais solely for one stationed in 
non-becoming, not for one making a living® through wrong 
livelihood dependent upon some craft; therefore you should 
give up laying hold of the essence where crafts are concerned 
and train yourselves solely in the higher morality and so forth". 
The exposition of the ninth sutta is concluded. 
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810. By the World 

[207] In the tenth: with his Buddha-eye (Buddhacakkhunà): in this 
connection, it is knowledge as to the biases and latent 
tendencies®” (of beings) and knowledge as to the higher or 
lower state (in the development) of the faculties (of beings)648 
that are known as the "Buddha-eye", in accordance with which 
there is said®9 "And the Lord saw, whilst surveying the world 
with his Buddha-eye, beings with little dust in their eyes, with 
much dust in their eyes, with faculties that were sharp, with 
faculties that were dull" (Vini6; Si138) and so on. The world 
(lokam): the three worlds, viz, the visible world, the world of 
formations, and the world of beings. Herein: 

In "To65? the extent to which the moon and the sun circle, 
lustre brilliantly in the quarters, to that extent is there this 
thousandfold world. Here is your power exercised" (M i 328) 
and so on, it is the visible world that is spoken oft5!; in “One 
world: all beings subsist by nutriment. Two worlds: name-and- 
form. Three worlds: the three sensations (D iii 216). Four 
worlds: the four nutriments (D iii 228). Five worlds: the five 
upadanakkhandhas (Diii 233). Six worlds: the six internal bases 
(Diii 243). Seven worlds: the seven stations of consciousness (D 
iii 253). Eight worlds: the eight worldly dhammas (D iii 260). 
Nine worlds: the nine abodes of beings (D iii 263). Ten worlds: 
the ten bases652, Twelve worlds: the twelve bases955, Eighteen 
worlds: the eighteen elements®54” (Pts i 122) and so forth, the 
world of formations; (whilst) in "The world is eternal, the world 
is not eternal" (M i 427) and so on, the world of beings. In the 
present case, too, itis the world of beings thatis to be understood. 
Herein: 

It is the world (loko), reckoned as the cakkavala, that is the 
visible world, since it is observed (lokiyat#®55), is seen in vivid 
modes, a formation being a world (loko) since it crumbles away 
(lugati), dissolves656, the world (loko) of beings being (such) 
since it is there that meritorious and evil (deeds), and the 
ripening thereof®57, are observed (lokiyati) 658, As to these, it was 
the world of beings that the Lord, feeling pity due to his Great - 
Compassion, surveyed, desiring to release (that world) from the 
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dukkha of samsàára. But with the passing of which seven days did 
he (so) survey (the world)? Of the first seven days. For, at the 
ceasing of the last watch at the culmination of his seven-day 
cross-legged position, the Lord, having given rise to this Udana 
elucidating the majesty of the ariyan path(s), viz. “When, for 
sure, things appear...(like) the sun when still lighting up the 
sky” (Ud 3), then thought: “Well, now that I am thus stationed 
on the further shore of nibbana after having traversed, with this 
boat that is the Dhamma, this great flood of samsara®59, that is 
extremely hard to cross over, I must now cause the world to cross 
over99 too”, and then surveyed the world wondering what that 
world was like. It was with reference to this that “Then [208] the 
Lord, with the passing of those seven days, having emerged from 
that concentration, surveyed the world with his Buddha-eye” 
was said. Herein: 

Surveyed (volokest): beheld in divers modes, set it at first hand 
through his own knowledge as though it were a myrobalan 
placed in the palm of the hand. “With countless torments” and 
so on is an indication of the mode in which they were surveyed. 
With countless torments (anekehi santapehi): with countless dukkhas, 
for dukkha is spoken of as a “torment” (santàpo) in the sense of 
its tormenting and oppressing, in accordance with which there 
is said661 “Dukkha has the sense of oppressing, the sense of 
being formed, the sense of torment, the sense of change" (Pts 
i 118, ii 107). And this is of countless types both by way of 
intrinsic dukkha and so on and also by way of birth and so 
forth662, for which reason “With countless torments” was said, 
for they were being tormented, oppressed, molested, by countless 
dukkhas. With fevers : parilāhehi=paridāhehi (alternative 
grammatical form). Being completely burnt (baridayhamàne)e65: 
being thoroughly (samantato) burnt (dayhamàne) as is kindling 
by fire. Born of lust (ragajehi): generated®™ through lust. This is 
the method where the rest are concerned too. For, in whatever 
continuity lust and so on arise, that965 (continuity) they assail, as 
though incinerating it966, for which reason “There are, monks, 
these three fires—the fire of lust, the fire of hatred, the fire of 
delusion" (D iii 217) was said, as a result of which they are 
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spoken of as "defilements" (kilesa), since they defile (kilesentz) 
mind and body. And by means of this "being completely burnt" 
the Lord indicates, in this connection, that painful state 
(dukkhatam) of the defilements of lust and so on that is current 
(pavatti), and the fact that beings have (already) been overcome 
thereby; whereas, by way of the (preceding) “being tormented”, 
heindicates that painfulstate oftheirsthatis (to be experienced) 
at some other (future) time, and the fact of their being thereby 
of continuous trouble. 

For the Lord, seated in an undisturbed cross-legged 
position$9? at the root of the Bodhi Tree, had, in the first watch, 
recollected (his own) former dwelling, in the middle watch 
cleansed his heavenly eye, (and) in the last watch inclined his 
knowledge to dependent co-arising; comprehending, once he 
had grasped the formations after having come to know directly 
that the dukkha belonging to the cycle had as its root the 
defilements, he in due course amplified668 vipassana, became, 
of his own accord, through attainment of the ariyan path, one 
awoken, one for whom the defilements had disappeared and 
become scattered, and then gave rise to the Udana "For countless 
births in samsara” (Dhp 153f), compulsory for all Buddhas$65, 
elucidating the complete destruction for him of that dukkha 
belonging to the cycle, on account of the fact of the defilements 
having been abandoned without remainder immediately after 
his reviewing (knowledge)970; (then) seated for seven days in 
that same crosslegged position experiencing the bliss of 
liberation, he on the seventh night gave rise, during the three 
watches, to the three Udanasin the aforesaid manner, whereupon 
he beheld, whilst surveying the world with his Buddha-eye 
immediately after that third Udàna, that that whole dukkha 
belonging to the cycle (suffered by) beings had as it root the 
defilements, that those very defilements, whose pain was current 
(pavattidukkhà), would constitute the root-cause of dukkha in 
the future too, [209] (and) that?! it was due to them that those 
beings were being tormented and completely burnt, for which 
reason "And the Lord saw ... born of delusion" was said. 
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Fathoming this matter (etam attham viditva): fathoming, in all 
its modes, the fact of the world being overcome®?2 by torments 
and fevers as aforestated. This Udàna (imam udanam): gave rise 
to this Great Udàna explaining parinibbàna (to be the 
extinguishing) of all torments and fevers. Herein: 

This world is full of torment (ayam loko santapajato): this whole 
world is one with torment born (jatasantapo®’3) not only through 
old age, ill health and dying but also through divers losses®74 and 
through blockings in the form of the defilements675, meaning 
it is one overcome by the bodily and mental dukkha that has 
arisen. Being beset by contact (phassapareto): being, due to which 
same, surrounded, troubled, by countless impingements of 
dukkha. Or alternatively, being beset by contact (phassapareto): 
being overcome by the six contacts that constitute the conditions 
for the three states of dukkha reckoned as happiness and so 
on$76, being forced by way of their occurrence onto this and that 
object through this and that door. It speaks as to self of ill health 
j (rogam vadati attato): not knowing, as they really are, either ill 
health, reckoned as sensations arising through the condition 
that is contact, to be dukkha, or else simply the khandha-pentad 
itself, it speaks, on account ofthe perception ‘T’, as to self (attato) 
by way of the grip of (wrong) view saying "ItisIthat am happy, 
miserable ( dukkhito) ". They alsoread attano. Thisisits meaning— 
when contacted by some painful phenomenon 
(dukkhadhammena), this world, being unable to put up with it on 
account of self not having been developed®”’, speaks of ill health 
solely as its own (attano), babbling by way of “Ah ! what dukkha ! 
Would that such dukkha as this were not mine, my own even 
(attano®78) 1" and so forth, the implication being, moreover, 
that it does not practise for the sake of its abandonment. Or 
alternatively, not knowing, as it really is, that aforementioned 
dukkha, it speaks (of it), on account of the perception of ‘mine’, 
as to self (attat?) by way of the grip of craving, comes out with 
the statement “Mine is this". For in whatever way it conceives (yena 
yenat9 hi maninatt): in whatever way$81, such as by way of material 
form and sensation and so on which constitute its cause, or by 
whatever$8? characterisation, such as by way of its being eternal 
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and so forth, the world$85, in so speaking as to self of the 
khandha-pentad that constitutes ill health—or of same as its 
own—thus conceives (it to be), due to the conceits684 of view, 
conceit and craving. That is otherwise than that (tato tam hoti 
annatha): [210] that khandha-pentad, which constitutes the 
basis of conceit, is otherwise than that modein which it hasitself 
supposed (itself to be), being$85 simply neither self nor that 
belonging to self, meaning that, on account of its inability to 
bring (itself) under its sway, it accomplishes neither a state of I- 
making nor a state of mine-making. Or alternatively, than that 
(tato): that khandha-pentad$86, which is conceived as permanent 
and so on, is of a state otherwise than that whose measure is 
conceit, being simply one whose own nature is that of being 
impermanent and so forth. For itis not possible for conceit to 
render an essence otherwise or a characteristic mark otherwise. 
Destined to that which is otherwise, attached to becoming (arinathabhavi 
bhavasattc8?): this world of beings, attached to, stuck on, 
becoming$88, growth, well-beingand happiness, though thinking, 
out of conceit, asit pleases$89, being destined, through equivocal 
practice, to that which is otherwise than that, being destined to 
thatwhichistoits detriment and dukkha, meets with none other 
than distress. Jt simply rejoices in becoming (bhavam ev’ àbhinandati): 
even though this be so, it simply rejoices in, simply longs for, that 
non-existent becoming$96, growth, supposed (to exist) through 
conceit. Or alternatively, possessing a nature which is otherwise 
(annathabhavi) means possessing of its own accord a nature 
which is otherwise than that mode in which it has, through 
conceit, supposed?! (itself to possess) by way of “Permanent for 
me is the self” and so on, (thatis to say) one that isimpermanent, 
unstable. Attached to becoming (bhavasatto): attached to, stuck on, 
fixated upon®2, becomings in the sphere of sense-desires and so 
on through craving for becoming. [t rejoices in that same becoming 
(bhavam ev’ übhinandati)y: having99* misapprehended as 
permanent and so on that same becoming, which in its own 
nature isimpermanent and so forth, it rejoices, by delightingin 
craving, views and becoming, in the idea of being disposed . 
thereto®4, is not averse thereto. That in which it rejoices is fear (yad 
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abhinandati tam bhayam): that becoming reckoned as growth, or 
alternatively that becoming in the spheres of sense-desires and 
so on, in which it rejoices, is, on account of its being the root- 
cause of fear6%5 due to the fact that its own nature is one of 
change by way of impermanence and so on and on account of 
the fact of its being an uninterrupted succession of countless 
losses, fear in the sense of being fearfulin the extreme. Of which 
it fears (yassa bhayati)896: that99? old age and dying and so on698, 
due to (yato) which old age and dying it fears, is dukkha699 due 
to its being the bedrock of dukkha and due to its being intrinsic 
dukkha?9, Or alternatively, of which it fears (yassa bhayati): that 
non-becoming??! reckoned as annihilation, of which ( yassa) 
non-becoming it fears due to its rejoicing in becoming—{211] 
and the fearing (attributable) thereto—is, due to its being the 
_ basis of dukkha and due to its not proceeding beyond dukkha 
in the form of birth and so on, dukkha, meaning that whose own 
nature is itself dukkha. Or again, that is, for that which fears, 
Sdukkha ( yassa bhàyati tam dukkham): that fear is, for that?0? which 
(yassa) fears that which is impermanent and so on, not knowing 
the escape therefrom?0$, dukkha, meaning it brings dukkha. 
Having indicated, to this extent, the cycle, he next says “It is 
indeed for the total abandonment of becoming that this 
Brahmacariya is lived" to indicate the absence of that cycle. 
Herein: 

For the total abandonment of becoming (bhavavibpahanaya): for 
the sake of abandoning becoming in the sphere of sense-desires 
and so on. Indeed (kho) is a particle in (the sense of) emphatic 
affirmation; pana (untranslated) one for padding out the 
words. This (dam) isa demonstrative pronoun”, Brahmacariya 
(brahmacariyam): Brahmacariya that is the path. Is lived (vussati): 
is fulfilled. This is what is said: it is for the sake of absolutely 
abandoning without remainder, by way of abandonment of its 
origination, becoming in the sphere of sense-desires and so on 
that this Brahmacariya consisting of the eightfold path, 
comprised of the triad of groups of commencing with that of 
morality and so on, attained by me after trampling upon the 
head of the three Maras? at the Bodhimanda after fulfilling 
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the perfections as I was performing?06 extremely difficult feats 
for four incalculables and a hundred thousand kalpas besides, 
has been led, has been cultivated. Having so indicated the fact 
that the ariyan path quite certainly forms an exit, he next says 
"For whatever" and so on indicating the non-existence of any 
path other than that. Herein: 

- Who (ye)isa relative??? pronoun. Hi (untranslated) is a mere 
particle. Some (keci) some (ekacce); by means of this pair of 
words, he also eliminates any uncertainty that those professing 
thus are those resorting to (wrong) view. Recluses (samanda): 
recluses merely through embarking upon going forth, not 
those in whom evil has been stilled. Brahmins (brahmana): 
brahmins merely by birth, not those from whom evil has been 
ousted708, The word v@70 (or) has the sense of an alternative. 
Said the complete freedom from becoming is by way of becoming (bhavena 
bhavassa vippamokkham ahamsu): some (ekacce) talked of release 
from all becoming by way of becoming in the sphere of sense- 
desires or by way of becoming in the sphere of form as purity 
within samsara719, But who is it that states thus? Those?! 
professing nibbana within these seen conditions?12, For, amongst 
these, some (keci) state that the self, when fully given over to713 
the five lofty strands of sense-desires, has, in these seen conditions, 
reached the highest nibbuti?!4; some say that the self, when fully 
provided with the first jhana out of those jhanas belonging to 
the sphere of form has, in these seen conditions, reached the 
highest nibbuti, some with the second...some with the 
third...some when fully provided with the fourth jhana, in 
accordance with which there is said in detail: “In this case, 
monks, some recluse or brahmin is one professing thus, is one 
of such a view, viz. ‘When7!5, sir, this self is fully given over to the 
five strands of sense-desires’ ” (D i 36). [212] Since these state, 
moreover, that, as with the thirst for blood on the part ofa leech 
satiated on account of its having drunk as much as it needs, 
there will be for the self on the part of the one who has 
prospered where the bliss of sense-desires and so on are 
concerned?!6 no strivings such as that after sense-desires and so — 
forth?!?, and that given the non-existence thereof, there is an 
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absence of becoming itself, whilst there is release from all 
becoming by way of that becoming in whichever becoming this 
is, for the one stationed therein, the applicable method"1$, 
therefore "Said the complete freedom from becoming is by way 
of becoming" was said. And those whose belief it is that both the 
foolish and the wise will be released from samsàra upon being 
stationedin their culminating becoming after havingrun on for 
such a length of time are also7!9 known to state that the 
complete freedom from becoming is by way of becoming. For 
this is said: "There are eighty-four hundred thousand great 
kalpas72 during which both the foolish and the wise??! will race 
on, run on, before they make an end of dukkha” (D i 54722), Or 
alternatively, ts by way of becoming (bhavena): is by way of (wrong) 
. view as to becoming??*. On account of its proceeding by way of 
“Itbecomes??4, it eternally abides”, the (wrong) view of eternalism 
is spoken of/?5 as (wrong) view as to becoming, that same 
(wrong) view as to becoming (bhavaditthi) being, in this 
connection, spoken of, through elision of its final member?26, 
as “becoming” (bhava), as in “craving for becoming” 
(bhavatanha)??? and so on. And it is by way of (wrong) view as 
to becoming that some conceive distinction in becoming, on 
account of its being a mode of life in which the defilements are 
(temporarily) subsided and on account ofits being one in which 
the lifespan is of one of long duration??$, itself to be freedom 
from becoming whose own nature is permanent and so on, as 
did Baka”? Brahma when he said: “This is permanent, this is 
stable, this is eternal, this is of a nature not to change?390" (cp M 
i 326, S i 142731). Whence might there be freedom from 
becoming for these so?3? in the grip of that which is equivocal, 
who are of the view that there is escape in that which is no 
escape ? For this reason, the Lord said “All these, I say’38, are not 
completely released from becoming". By way of non-becoming 
(vibhavena). by way of annihilation. Who said the escape from 
becoming (bhavassa nissaranam Ghamsu): who stated departure, 
issuing forth, from all becoming to be purity within samsara. For 
these, disallowing the doctrine of those stating "The complete 
freedom from becoming is by way of becoming", claim that 
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escape is by way of the cutting off ofbecoming. Or alternatively, 
is by way of non-becoming (vibhavena): is by way of the (wrong) view 
of annihilationism. On account of its proceeding by way of "It 
ceases to become, it perishes, it is annihilated, this self and this 
world", the (wrong) view of annihilationism is spoken of, after 
the manner already stated, [213] as “non-becoming”. For it is 
under the sway of the (wrong) view of annihilationism that 
beings become those professing annihilationism, believing that 
they will be annihilated once they have arisen in the particular 
place to which they had been disposed”, and that this same is 
purity within samsara. For this is said: "When this self, sir, 
possessing form, made up of the four great elements...abides 
after having entered upon that base consisting of neither 
perception nor non-perception, to that extent, sir, does this self 
become properly extirpated” (cp D i 341755); and756 likewise 
"There is, great king, nothing thatis given, there is nothing that 
is sacrificed, there is no oblation...both the foolish and the 
wise737, following the breaking up of the body, are annihilated, 
perish, they exist not after dying" (D i 55758). Whence might 
there be escape from becoming for these too soin the grip??? of 
that which is equivocal? For this reason, the Lord said "AII 
these, I say, are not escaped from becoming". For unless 
defilement has been uprooted without remainder through 
cultivation of the ariyan path, there is at no time generated 
escape or release from becoming. Hence there is mere angst 
and fluctuation, by way of craving and (wrong) view, for these 
recluses and brahmins who have fallen onto the pair of extremes 
of “There is, there is not"74 due to an absence of awareness on 
their partofthingsas theyreally are, due to which these, as those 
resorting to (such wrong) view, being confused also as to the 
root-causes of an occurrence?4!, being bound with the bond of 
craving, like dogs’42 with a leash, to the pillar of equivocal 
vision?43 set deep in the earth of reified (view of) body?^4, fail to 
relinquish the site of bondage—whence freedom for these ? 
The Teacher, moreover, says “(Itis dependent on) asubstrate?45" 
and so on, indicating that complete freedom from becoming 
and escape is solely for those who, due to a lack of confusion 
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where that occurrence and so forth are concerned as a result of 
an explanation of the four truths, are instead ascended onto a 
middle course, without having approached that pair of extremes. 
Herein: 

On a substrate (upadhim!^9): on a substrate such as the 
khandhas and so on?7, Hi (untranslated) is a mere particle. 
Dependent (paticca): based, after making (same) a condition. 
Dukkha (dukkham): dukkha in the form of birth and so on748. 
Whatisit that is said ? Wherein those resorting to (wrong) view 
perceive freedom, therein are attained (only) the khandha., 
defilement- and accumulation-substrates—whence the escape 
from dukkha therein?9? For in whatever cases there be 
defilements, in such cases there is no turning back of the 
dukkha belonging to the cycle, since there is, due to the 
generation of accumulations, simply a continuation of the 
continual (stream) of becoming, for which reason "It is 
dependent on a substrate that this dukkha is generated" was 

jsaid. There is next said "Through the destruction ofall grasping 
there is no generation of dukkha” in order to indicate that 
which is dukkha in its highest sense. Herein: 

Through the destruction of all grasping (sabbtipadanakkhaya)?51: 
due to the abandonmentwithoutremainder, through attainment 
of the ariyan path, of all these four graspings, viz. grasping after 
sense-desires, grasping after (wrong) views, grasping after 
morality and ritual (and) grasping after doctrines concerning 
the self752,_ [214] Herein753 it is to be understood that these 
three graspings, viz. grasping after (wrong) views, grasping after 
morality and ritual (and) grasping after doctrines concerning 
the self, are destroyed, enter upon a state of non-arising, via the 
sotapatti-path; (whereas) grasping after sense-desires is 
destroyed, enters upon a state of non-arising, via all four paths, 
viz. that leading to the states of loss via the first, that which is 
dense? consisting of lust for sense-desires via the second, that 
which is subtle via the third, that which is lust for becoming in 
(the sphere of) form and in the formless (sphere)755 via the 
fourth. Thereisno generation of dukkha (n'atthi dukkhassasambhavo): 
through the total destruction of the graspings in that manner, 


Nanda Chapter 511 


there is, on account of the non-arising, due to their being united 
therewith, also of the whole troop of defilements?56, no 
generation, no appearance, of even a trifling amount of that 

‘dukkha belonging to the cycle. When the Lord had thus 
indicated both pravrtti and nivrtti??? together with their root- 
cause, he then said “Behold this world" and so on, indicating 
that this world of beings, not knowing this method, cannot raise 
its head out of the cycle (even]/58. Herein: 

Behold this world (lokam imam passa)'99: the Lord, in giving this 
injunction with respect to the activity of seeing?69, viz. “Behold 
this world", addresses himself alone, on account of the fact that 
the nature of its objective field had been arrived at (by him) at 
first hand by means of his Buddha-eye. Multiply (puthu): 
abundantly?6!; or alternatively individually762, Beset by ignorance 
(avijjaya pareta): overcome by that ignorance concealing’® the 
four truths spoken of after the (Suttanta) method’ of "Absence 
of knowledge concerning dukkha”(M i 54) and so on. Become 
(bhütà): born, come into being, through defilements stemming 
from kamma?65, Delighting in the become (bhitarata): delighting?66, 
due to craving, in those that are become, in other beings by way 
of the perception of them as mother, father, wife and children 
and so on; or alternatively finding delight/€7, by way of 
suppositions such as "man" and "woman" and so on, by way of 
permanence and so forth and by way of preconceived ideas?68 of 
self and what belongs to self?69, in the become, in the khandha- 
pentad whose own nature is that of being impermanent, foul, 
dukkha and not-self, due to lack of awareness as to the own 
nature thereof. Not completely freed from becoming : bhava 
aparimutta= bhavato na parimuttà (alternative grammatical form), 
from samsara, through the aforementioned?” grip??! of craving 
and (wrong) view. And, in this connection, having first of all 
elucidated, by way of the singular number, its non-discriminatory 
inclusion, adducing??? a collective noun to the entire class of 
beings on account of their similarity, viz. imam lokam (this 
world), the Teacher, in making manifest the majesty of the 
knowledge associated with his Buddha-eye, viz. "This same??5 . 
world, that is divided up into countless divisions, not only by way 
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of becoming, womb, destiny, station?74, and abode of beings?75 
and so on but also by way of this and that class of beings therein 
too, has been surveyed by me severally", next uses a different 
number, elucidating, by way of the plural number, its 
discriminatory inclusion by way of puthu?76 avtijjáya paretà bhütà 
(multiple, beset byignorance, become) andso on. And assuming 
this to be so, assuming imam lokam (this world) to be the 
accusative case, then the nominative plural expression by way of 
avijjàya barelà (beset by ignorance) and so on?77is not inconsistent 
either, [215] on account of the fact of their being separate 
quotations7?78, Some?79, however, read avijjàya paretam bhütam 
bhitaratam bhava aparimuttam (beset by ignorance, become, 
delighting in the become, not completely freed from 
becoming?8), with the implication thatitisa single quotation?8l; 
but the ancient reading?8? is solely by way of a bifurcation of 
inflection. In indicating the whole vipassana route, the pasturage 
of Buddhas that is beyond the scope of the those of (other) 
jsects?8$, by which means there is complete freedom from 
becoming, he next says "For whatever" and so on. Herein: 
For whatever becomings (ye hi keci?®4 bhava): for whatever 
becomings, divided into their various divisions by way of 
classification (into thenine types of becoming?85), viz. becoming 
in the sphere of sense-desires and so on, percipient becoming 
andso on, and one-constituent becoming and so forth, whether 
palatable or unpalatable86, whether involving ofa long lifespan 
or brief and momentary??. Everywhere (sabbadhi): in all places 
(sabbattha) , by way of such classifications as “above”, "below" and 
"round about” and so on788, In all cases ( sabbatthataya?89). under 
all conditions, such as heaven, the states of loss and mankind 
and so on’®. As regards sabbe te (all these) and so on, all these 
becomings, these phenomena (dhamma) such as material form 
and sensation and so on, are impermanent in the sense of being 
non-existent after having been??1, dukkha due to the fact of their 
being oppressed by way of rise and fall, of a nature to change on 
account of the fact that they liable to be changed in two ways?92, 
viz. by way of old age and by way of dying. The word it/793 (etc.) 
has either the sense of ádi (and so on) or the sense of pakàro 
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(difference794); therefore7%® (such becomings) are spoken of796 
either as anattà (not-self), in the sense of (their) proceeding 
uncontrolled, after inclusion also of the characteristic mark not 
mentioned??7, or alternatively as anatta (not-self) in the sense 
of (their) proceeding uncontrolled798 on account of the fact 
that they are of a nature to change. 

So, after the mode of piercing of the characteristic marks 
triad, is this, is this khandha-pentad reckoned as becoming, as it 
really is, unequivocally, through right insight, through that insight 
associated with the path in conjunction with vipassana that is 
right, that is correct?%, for the one who beholds, for the one who 
pierces by way of penetration along with full understanding and 
so on®; cravingwhere becomings are concerned, which occurs 
after the method of89! “Becoming is permanent" and so on, is 
abandoned, is made to cease without remainder at the very same 
time as the topmost path is reached—he rejoices not in, he wishes 
not for, non-becoming, severance8°2, on account of the fact of 

j (wrong) view in the form of annihilationism having been totally 
abandoned. Assuch, (thereis) for this one, through the destruction, 
through the abandonment, totally, by way of all types, of those 
cravings which® admit of one hundred and eight divisions by 
way of craving after sense-desires and so on804 and/or805 which 
admit of division without end by way of classification as to one’s 
position in life and so forth806—as well as, due to their being 
united therewith, (through the destruction) of the whole 
corruptions faction—[216] that nibbanawhich is (their) cessation 
in the form of non-arising via fading away®7, via the ariyan 
path808, without remainder, such that they lack remainder$09, 

Having thus®!0 indicated that nibbàna that is with remnant 
of substrate by opening with the abandonment of craving?!!, he 
next utters the verse®!2 “For the nibbana-attained”®!, indicating 
that nibbana that is without remnant of substrate. This is its 
meaning—whoever be a monk in whom the àsavas have been 
destroyed, one who has attained nibbàna, by way of defilement- 
parinibbana, through the destruction, totally, of cravings, one 
in whom the defilements have been broken up in the aforesaid 
manner—for that monk who has attained nibbana, there is, there 
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exists, through non-graspinge!^, through the absence of grasping, 
or alternatively through non-seizure on the part of the 
Defilement- and the Accumulation-Mara, no further becoming, no 
rebirth-process becoming®!5 by way of relinking in the future8!6, 
And by him, as such, Mara is overcome, the fivefold8!7 Mara, is 
overcome, defeated, is rendered incapable of pursuit by way of 
not allowing him to raise his head again—viz. the Defilement- 
Mara, the Accumulation-Mara and the Devaputta-Mara at the 
moment of the ariyan path®!8, the Khandha-Mara and®!9 the 
Death-Mara at the moment of the last thought—due to which 
the battle instigated here and there by such Maras is won820 by 
him. Moreover, as one with the battle thus won, as one who is 
constan®21, an arahant, through reaching the characteristic of 
being constant due to the absence of any fluctuation with 
respect to everything, such as that which is desirable and so 
on822, heis passed beyond, is one who has transcended, all becomings, 
all becomings (sabbabhavantsabbe bhave, correction of gender) 
of the aforementioned divisions; he does not come near 
enumeration anywhere at all—on the contrary, like a fire 
through want of fuel, he becomes, subsequent to (his) 
parinibbána825, one simply defying description. Hence, the 
Lord concluded this Great Udana, bringing it to a climax with 
that element of nibbana that is without remnant of substrate. 
The exposition of the tenth sutta is concluded. 
And concluded is the exposition of the third8?4 chapter. 
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Notes 


! Reading sodhetva with Ce Be Se for text's sádhetva. 

? Cp Miln 44. 

3 Cp DA 210; SA i 238; AA ii 294, iii 202; Vism 271; Pts i 176. 

* Panamanti; Be namanti. DA and Vism add: "Then the 
sensations, that would (otherwise) arise moment by moment 
with such twisting as their condition, do not arise". 

5 Reading vipakavattasamudaye tadekadesabhàvena with Ce Be 
Se for text's vipakasamudaye và ekadesabhavena. The cycle of 
ripening (vipakavatta) is one of three such cycles into which the 
wheel of becoming is analysed: (1) the cycle of kamma 
(formations and becoming); (2) the cycle of defilements 
(ignorance, craving and clinging); and (3) the cycle of ripening 
(consciousness, name-and-form, the six sense-bases, contact 
and feeling)—see Vism 581; also Khp-a 189. 

6 Reading Kim tam ? Dukkham with Be Se; Ce reads Kim tam 
dukkham ?, text failing to punctuate. 

7Areference to the list of eight causes of affliction: bile, phlegm, 
wind, the union of bodily humours, seasonal change, the stress 
of untoward happenings, sudden attack from without and that 
born asaresult of kamma—cp Siv 230; A ii 87, iii 131, v 110; Miln 
135. 

8 Reading asakkuneyyam with Ce Be Se for text’s 
asakkuneyyavedanam. 

? Reading puthujjanehi with Ce Se for text's Be pacurajanehi, by 
ordinary folk. 

10 Reading bahalam va with with Ce Be Se for text’s balavam. 
11 Abhibhavitva pavattiyà. 

12 Reading satokaritaya with Ce Be Se for text's sato, karitaya. 
13 Cp Ud-a 91, 215 for similar. 

14 Reading anittharammandadi(p)paccayam with (Ce) Se (Be 
?paccaye) for text’s anitthàrammanam adi-paccaye; object- 
condition forms the second of the 24 conditions of the Patthana 
and refers to the object without which consciousness cannot 
occur. See e.g. Asl 2; JPTS 1915-1916, p 52; Buddhist Dictionary, 
sv paccaya; also Ud-a 179. 
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15 Reading aviparitasabhàva? with Ce Be Se for text's aviparitassa- 
bhàva?. Cp Ud-a 190. 

16 Reading káyavedanàcittadhammesu with Ce Be Se for text's 
kayavedana cittadhammesu. 

17 Cp Vism 212 on the fullness of mindfulness and insight. 

18 Reading annatarannatarena with Be for text’s Ce Se 
annatarena; cp M iii 249. 

19 Untraced, none of the sources cited by Woodward being 
correct. Be gives the source as "S i 408 (Be)”. 

20 Reading samugghátitatta with Ce Be Se for text's 
samugghatatta. 

21 Reading anupalepita? with Ce Be (Se anupalepita’) for text's 
anupakkilesa*. 

22 Ce Be read sankhatadhammanam for text's Se 
sankhatadhammanam. 

23 Or all deeds on the part of the arahant, both skilled and 
unskilled, are said to be abandoned. 

24 Reading asamatthabhàvato yato ariyamaggananam 
kammakkhayakaran ti vuccati with Ce Be Se for text’s 
asamatthabhavato. 

25 A frequent quasi-etymology of the bhikkhu—cp Pv-a 51, 146; 
Vv-a 29 etc. 

26 That is, raga (lust), dosa (hatred) and moha (delusion). 

27 Reading anavajjakiriya ca with Ce Be Se for text's 
anavajjakiriyaya. 

28 Reading kiriyamattà with Ce Be Se for text's kiriyamatta. 

29 Reading samucchinnattà ucchinnamilataya with Ce Se (Be 
samucchinnattà samucchinnamülataya) for text’s 
samucchinnamilataya. 

30 Cp Ud-a 195. 

31 Reading patisandhigahanavasenava sandhavanassa abhavena 
with Ce Be Se for text’s patisandhigahane va abhavena. 

32 Reading kilesabhisankharanam with Ce Be Se for text’s 
kilesasankharanam; perhaps a reference to the four upadhis of 
the kàma?, khandha®, kilesa? and abhisankhàra-upadhi as at 
SnA 44, 436; cp Pv-a 230, Vv-a 213. 

33 Reading abhavato thito with Ce Be Se for text's abhavato. 
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34 Presumably an allusion to the ten powers listed at Pts ii 173f 
which does not, however, seem to mention the term 
ariyadhamma. A quite different tenfold ariyadhamma is 
encountered at MA i 22, Asl 351, just as an ariyadhamma is 
mentioned, without further explanation, at Vv-a 130, 172. 
Otherwise, one must suppose it to be a reference to the tenfold 
path of the arahant as at A v 221 etc. 

35 Reading tadino ti with Ce Be Se for text's tadino pi. 

36 Ce Be Se read tadibhavena for text’s tadibhavena. The term 
seems to mean remaining unmoved, unaffected, unchanged 
amidst changing external circumstances—compare Nanamoli’s 
choice of “equipoise” (Ppn 5) and how, at Miln 382, the earth 
is tadisa irrespective of what is scattered on it. VS 139, 155 
should therefore probably be amended to read “on account of 
attainment of the characteristic of being constant where things 
desirable and so on are concerned” and “on account of his 
attainment of being constant where things desirable and so on 
are concerned” respectively, with similar adjustments being 
made to PS 141 (on Pv II 9v 72). See also EV i 131 on Thag 41, 
MA iii 342 (not 343 as stated in EV), BHSD, sv tàyin, and 
Childers, sv tadi, who notes that Dhp-a (ii 181f) on Dhp 95 
appeals first to this meaning (atthahi lokadhammehi 
akampiyabhavena, due to being unshaken by the eight worldly 
dhammas) and then to its other meaning of “of such a kind" 
(evarüpassa), which is also seemingly Dhammapaàla's move 
below. Cp also Ud-a 255. 

37 The ability to dwell perceiving (1) the unrepulsive in the 
repulsive; (2) therepulsivein theunrepulsive; (3) theunrepulsive 
in what is both repulsive and unrepulsive; (4) the repulsive in 
what is both unrepulsive and repulsive; and (5) avoiding both 
the replusive and the unrepulsive, remain indifferent thereto, 
mindful and attentive—D iii 112f. It is said to be without dsavas 
and non-conducive to rebirth, being contrasted with the ordinary 
definition of potency (see note at Ud-a 161 above) which is said 
to be with asavas and conducive to rebirth. 

38 Six-limbed by way ofthe six kinds of desirable and undesirable 
sensory objects that come into focus in the six sense-doors—cp 
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Vism 160. 

39 Cp Dhp-a on Dhp 95 (quoted Childers). 

49 Be pavutto; text Ce Se pamutto—cp Ud-a 46 above. 

41 Reading patatu with Ce Be Se for text's palatu. 

42 Patikankhàmi; or await. 

45 That is his parinibbana—cp EV i 163 on Thag 196. 

44 Which, however, read abhinandàmi for text's abhikankhami; 
cp also Manu vi 45. Woodward gives the reference as “Si 65”, by 
which he probably means SA i 126 on S i 65, where this verse is 
quoted. The same verse is also quoted at Ud-a 432 below, where 
Woodward refers to the present reference as "supra, p. 157" 
(instead of 167). 

45 No doubt an allusion to Pv-a 146 which states “The ariyans 
stand (merely) indicating—this is the ariyans' begging"; and to 
J iti 354 which points out that they do not gesture by altering the 
posture of their bodies nor do they break their silence in order 
to attract attention; rather they remain motionless and 
speechless, merely indicating their need of alms. Cp PS 157 n 9 
for further references. 

46 Literally "Delight". 

47 Reading jato ti with Ce Be Se for text’s jato. 

48 The thirty-two marks of the Great Man, by virtue of which the 
one possessing these is destined to become either a cakkavatti 
or, if he go forth, an Arahant and Perfectly Self-Enlightened 
One lifting the veil on the world—cp D ii 16ff, M ii 136ff etc.— 
although there is, in fact, no real choice in the matter, since this 
has already been determined by aspirations made in previous 
lives. Apartfrom afewreferences to brahmins possessing three 
of these marks (Sn 1017ff), there is, to the best of my knowledge, 
no record of any wheel-turning king contemporary with a 
Buddha. Ency. Buddhism iii 594 states that “According to the 
Buddhist view, cakravartins are born only during the kappas in 
which Buddhas are not born”, citing SA iii 131 as its reference. 
By this, it must mean SA iii 152f (Ee) (= DA 444) which, 
however, seems to say the opposite, though it is worth noting 
that SA records a vl including na, which might indicate a 
different Sinhalese tradition. In any case, even if Nanda did 
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bear these marks, he failed to become a cakkavatti, since he went 
forth, and though he did as aresult become an arahant, he was 
no Perfectly Self-Enlightened One lifting the veil on the world. 
This seems a curious anomaly given the assertion that for one 
bearing such marks there are only two destinies and no other 
(dve va gatiyo bhavanti ananna - M ii 134). 

19 Another wife of the Buddha's father, who became his wet- 
nurse when his own mother, Maya, died seven days after giving 
birth to him. 

50 Cp Ud-a 308f below. 

51 Ce Be (and Ud (Se) ) sandharetum; but the gloss of pavattetum 
makes santanetum the more likely of the two readings. 

52 Reading tanetum with Ce Se for text's sandharetum, Be 
. dharetum. 

53 Reading tividham with Ce Be Se for text’s catubbidham, 
fourfold; probably the three trainings of adhisila, adhicitta and 
adhipanna (Ai 235) (=samvara, samadhi and panna, Vism 274) 
are meant here. Woodward cites the fourfold training of Vibh 
248, only one of which is applicable to monks, and thus unlikely 
here. 

54 Nibbattetabbabhavenaanutthitam; anutthitam is presumably 
to be understood as an-utthitam, rather than anu-tthitam, 
especially given the vl of anitthitam (unconcluded) recorded by 
Woodward. 

55 Reading evam with Ce Be Se for text's evam evam. 

56 Ce reads anupubbikathà, Be Se anupubbikatha, for text’s 
anupubbakathà; cp Ud-a 51, 158 above. 

57 Text inserts hi; Ce Be Se omit. On what follows, cp Dhp-ai 
115ff, another version of the story being found in R. Spence 
Hardy, A Manual of Buddhism, Varanasi, 1967, pp 198ff; also AA 
i 315. In his translation, Burlingame (BL i 217ff) seems, on 
occasion, to follow Spence Hardy rather than Dhp-a. 

58 The Lord's father. 

59 Both BL and Spence Hardy suggest that each of these nine 
messengers, together with their retinues, remained with the 
Lord after attaining arahantship. The tenth was Kaludayi 
(Spence Hardy Kaluda, also known as Udàyi) who accepted the 
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mission only ifSuddhodana would let him become a monk. On 
his arrival, he became an arahant like the rest and eight days 
later suggested the Buddha should visit hisfather. He therefore 
became an elder very quickly. 

60 Reading maggavannanam vannetva with Ce Be Se for text's 
Dhp-a maggavannam vannetva. Both BL and Spence Hardy 
seem to take this as praising the beauty of the path to be followed 
between the Bamboo Grove and Kapilavatthu, but the subject of 
the clause cannot be other than Bhagava. 

61 Uttitthe nappamajjeyya; I follow Dhp-a, which interpretation 
CPD claims, sv uttittha, is a wrong derivation, and should in fact 
be taken as ucchittha (Skt ucchista), where left-overs (of 
almsfood) are concerned. 

62 That is, the Buddha's own (former) wife Yasodhara. BLi 218 
suggests it was her praise of him, Spence Hardy (p 204) that it 
was his praise of the help she had given him, onwards from her 
aspiration to become the wife ofa Buddha, overfour incalculable 
kalpas. 

65 According to Spence Hardy (p 204), these were three separate 
festivals, all celebrated on the same day: his coronation, entrance 
upon a new residence and his marriage. We are told that the 
Buddha married at the age of sixteen and left home when he was 
twenty-nine, thereafter to spend some six years or more before 
attaining enlightenment. He must therefore have been at least 
thirty-five when this episode occurred. This therefore raises the 
question as to why Nanda, born seven days after him (Spence 
Hardy, p 306f) was getting married so late in life. 

64 Ce Be Se read te for text's Dhp-a vo. 

65 Text inserts Satthu, for the Teacher; Ce Be Se omit.. 

66 Reading ettha with Ce Be Se for text's ettha ettha. 


67 Reading kalyaniyaácikkhimsu with Ce Be Se for text’skaliyaniya _ 


achikkhimsu. 

68 Text inserts nam; Ce Be Se omit. 

69 BL i 218 takes this, instead, as stating that she was crying. 

70 Tiriyam patitva; presumably the sense is similar to, say, a 
fishbone which, upon becoming lodged sideways in the throat, 
is difficult to dislodge. 
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71 Reading Kapilavatthupuram with Ce Be (Se Kapila?) for text's 
Kapilapuram. 

72 Satthà tena hi Nandam pabbajethà ti Kapilavatthupuram 
gantva tatiyadivase tam pabbàjesi. Dhp-a reads instead Sattha 
tena hi Nandam pabbajetha ti aha. Sattha Kapilapuram gantva 
tatiyadivase Nandam pabbàjesi, which Burlingame takes to 
mean "Thusit happened that on the third day after the Teacher's 
arrival at Kapilapura he caused Nanda to be made a monk" (BL 
i 219), a sense which, though possible in the case of Dhp-a, can 
hardly be imposed on Ud-a. On the other hand, given the 
absence of any explanation as to why the Buddha should have 
to go back into Kapilavatthu, and why Nanda had to wait for 
three days before he could be ordained, it is a sense that fits the 
overall context. 

73 Ce Se read 4ramagatam (who had gone to the Resort) for 
text's Be aramagatam. 

74 Reading mátará with Ce Be Se for text's matuya. 

5 Dhp-ai 116f points out that he was soon to be consecrated as 
a cakkavatti (at the mere age of seven, unlike Nanda) and 
needed his father's former wealth; so the Buddha gave him his 
supermundane inheritance. 

76 Reading punekadivase with Ce Be (Se punekadivasam) for 
text's punadivase. 
77 Reading hutva with Ce Be Se; text omits. 


78 Reading hinàyavattissámi ti with Ce Be Se Ud for text's hinaya 


vattissami ti. 

79 Reading evam with Ce Be Se; text omits. 

80 Upayena; thatis, by taking him to the world of the Thirty-three 
and promising him companionship with the dove-footed nymphs 
and so on—cp note in Ud. 

8! Reading nàtidighà natirassa with Ce Be Se for text’s natidigha 
nátirassa. 

82 Reading natikalika with Be Se (Ce nàtikalika) for text's 
nàtikali. 

83 Be Se read atikkantà manusakavannam appatta dibbavannam 
for text's Ce atikkantamàánusakavanna appattadibbavanna. 

84 This is the stock description of the Woman Jewel of a 
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cakkavatti (e.g. M iii 174£, Vv-a 103, etc.) whose marks Nanda was 
earlier said to possess. 

85 A different set of five lovelinesses, viz. those of hair, flesh, 
bone, skin and youth, are to be found at Dhp-a i 387f. 

86 Cp Ud-a 246 on the various units of measurement. 

87 According to PED sv, panic seed; however, cp Vv-a 237 where 
the scent of piyangu garlands is combined with other things to 
produce a make-up applied to the bodies of devatas. 

88 Reading assà with Ce Be Se for text's assa. 

89 Mukhapariyosanam; not listed by PED or SED. 

90 Reading parikitani with Ce Be for text's paripüritàni, Se 
paricitàni. 

31 Suphassita; Be Se suphusita. Literally, nicely touching, 
presumably meaning without any gaps. 

92 Reading nippalità with Ce Be Se for text's sā nipphalita. 

93 Reading pi with Ce Be Se; text omits. This alternative is the 
reading of Ud (Ee). 

94 Reading ca with Ce Be Se; text omits. 

95 Be ullikhanam. 

96 Phanadihi; Be phanakadihi. Cp B Disc v 144 n 1, 2; such an 
instrument was not allowed in the case of monks. 

97 Reading addhakàravidhànam with Ce Be Se for text’s 
andukavidhanam. Addhakara is not listed by Childers, PED or 
7CPD, but I take this as a further explanation of “with hair half- 
combed”, viz. combed into two halves. SED sv gives the meaning 
of ardhakrta as “half-done, half-performed”, which might also 
be the meaning here, except that it hardly seems to amount to 
an alternative interpretation. 

98 Reading addhakkhinà with Ce Be Se and CPD for text's 
addhakkhika. 

39 Sineha-rasa-vipphara-samsiicakena; cp note at Ud-a 2 above. 
100 Dhp-a, however, omits this second occurrence of mam; cp 
Ud. 

101 Reading vacanam with Ce Be Se for text's vadanam. 

102 Akara-. 

103 Paluttha; not listed by Childers or PED. I follow Woodward; 
Burlingame prefers "greedy monkey which had lost hear ears 


Nanda Chapter 523 


and nose and tail in a fire" (BL i 221). Dhammapiála, below, 
merely explains as jhàmangapaccanga, with its limbs, both great 
and small, burning. Ireland (p 132) adds a note stating that 
paluttha "implies the cauterisation ofastump after amputation", 
without saying how he arrives at this conclusion. 
104 Reading nesi with Ce Be Se for text's dassesi. 
105 Reading gatam with Ce Be Se for text's agamittha. 
106 Reading dassesi with Ce Se (Be dasseti) for text's dassesi ti. 
107 Reading ?nidassanam with Be for text's Ce Se ?dassanam. 
108 Reading vanditvà with Ce Be Se for text's vandetva. 
109 Ce bahum pi. 
110 Reading abhisankharesi with Ce Be Se for text's abhisankhasi. 
111 Reading ca with Ce Be Se; text omits. 
. 112 Reading pavesanam eva và with Ce Be Se for text's sace pana 
tam eva và. 
115 Reading yathànisinnass' eva with Ce Be Se for text's yathà 

isinass' eva. 

14“The Blessed One stood on the summit of Sineru and... many 
thousands of world-spheres were visible to him...And he saw 
right down to Avici, and up to the realm of the Highest Gods. 
That day, it seems, was called the day of the Revelation of the 
Worlds. Human beings saw deities, and deities saw human 
beings. And in doing so the human beings did not have to look 
up or the deities down. They all saw each other face to face"— 
(Nanamoli, Ppn 429). 
115 Reading antaramagge with Ce Be Se for text's antarà. 
116 Be omits. 
117 Makkhanatela; makkhana could, however, be itself a kind of 
oil, when we should have to take makkhanatela as a dvandva. 
118 Cp DA 281f for similar; also Ud-a 231 below. 
119 Ayassutacittam; cp Ud-a 12 above. 
120 Ukkiledetva; PED sv ukkiledeti suggests this means “to take 
the dirt out, to clean out", referring us to kilijjati where it adds 
the meaning of *disinfect", though of kilijjati itself it suggests a 
meaning of "to become heated, to get into a state of 
inflammation”. CPD sv gives the meaning as “to restore (the 
dosas, i.e. humours of the body) to normalcy, to heal”, 
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subsequently quoting Sv-pt Be 1961 i 298 (sinehapanena kilinnam 
ubbamanam katva) but has no entry for ubbamanam (< ud + 
vam, to vomit). SED, however, lists a meaning of excitement 
for utklesa, which seems also to be the meaning here. 

121 Reading niharapeti with Ce Be Se for text’s niharapeti. 

122 Cp Ud-a 118 above. 

123 Samipe thapetva; literally when set/placed in the vicinity of. 
124 So Ce Be Se and Ud for text's sankham. 

125 Reading itthinam with Be Se; text Ce omit. 

126 Kalam và; Be omits. | 

127 Reading solasadhà ganite with Be Se for text's solasaddha 
nihate, Ce solasadha nihate, (Be also recording a vl of solasadha 
gahane). Solasadhà (=Skt sodasadhà) is not listed by Childers 
or PED. Text Ce presumably mean when extracted from that 
which is sixteenfold. Cp Ud-a 108 above. 

128 Reading sadisi ti with Ce Be Se for text's sadist ti. 

129 Cp Ud-a 58 above. 

130 Reading yatth’ àyam with Ce Be Se for text's yass’ atthāya. 
131 Cp Ud-a281ff; at Ud-a 284 the stains on the cloth are similarly 
said to be adventitious. 

132 Reading gate with Ce Be Se for text’s gato. 

133 Reading niharitva with Ce Be Se for text's niharetva. 

154 Reading anikkhantam with Ce Be Se for text's akkantam. 
135 Reading brahmacariyamaggahetum with Ce Be Se for text's 
saggahetum brahmacariyahetum. 

136 Reading abhisankharesi with Ce Be Se for text's abhisankhasi. 
137 Sambhoga; this sense is not listed by PED, but cp Childers sv. 
138 Reading kinci with Ce Be Se for text’s kinci kinci. 

139 Reading bhariyam4no with Ce Be Se for text’s bhatiyamano. 
140 The first explanation seems to take upakkitako, from kinati, 
as active, the second as passive. CPD lists only the passive 
meaning, PED only the active one. 

141 Dukkhapiyam4no. 

142 Reading lajjamàno with Ce Be Se for text’s lajjayam4no. 
143 Garahanto; Be Se dahanto. 

144 Reading patikulyato with Be Se (Ce patikulyato) for text’s 
patikulyata. 
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145 Cp Ud-a 163 above for similar on this and vüpakattho. 
146 On what follows, cp MA i 179f, SA i 204. 
147 Reading vüpakattho with Ce Be Se for text's apakattho; cp 
Ud-a 249. 
148 Reading c’ eva with Ce Be Se for text’s ca. 
149 Reading satim avijahanto with Ce Be Se for text’s sati- 
avijahanto. 
150 Reading atapava with Ce Be Se for text’s 4tapi. 
151 So Ce Be for text's atapati. 
152 PED, sv pahita, claims that Buddhaghosa, in explaining 
pahitatta as pesitatta, wrongly identifies pahital (pp of padahati, 
to strive, exert oneself) with pahita? (pp of pahinati, to send), 
later in the same entry attributing this same ‘mistake’ also to 
. Dhammapála in his cty on Thig 161. Perhaps partly as a result 
of this, pahitatta has been variously translated as “resolute” (GS 
ii 14, iii 16, iv 202; EV ii 18 on Thig 161), “self-resolute” (MLS i 
148, MQ ii 219, 231), “strenuous(ly)” (KS ii 17, 162), “puts forth 
fall his strength" (KS i 76), "eager" (It 71 trans), "aspiring" (KS 
iii 65, iv 34, 92, v 163), and "with intent self" (GD ii 109 on Sn 
961); whilst padhanapahitatta has been similarly taken to mean 
“resolute for exertion" (EV ii 23 on Thig 212) and “with my self 
intent on striving" (GD ii 45f on Sn 425, 432). But there seems 
to me little reason why we should not follow such commentators 
in taking pahita as pp of pahinati, to send, and thus roughly 
synonymous, as here, with pesita (literally “despatched”) and 
vissattha (literally “sent off”), when the meaning would have to 
be understood as "with his self directed (to some goal or 
purpose) "—or, as we would say, “with his heart set on it"—and 
thus, by extension, “with his whole being dedicated/committed 
(to that purpose)”. Thisis clearly the unanimous understanding 
of all commentators; for besides the simple equation of pahitatta 
with pesitatta at DA 684; MA ii 80, iii 193, 294; SAi 110, 204; and 
AA iii 18, 67, we also find, reminiscent of the cty here, kaye ca 
jivite ca anapekkhatàya pesitatto vissatthattabhavo at DA 363 = 
MA iii 107 and kaye ca jivite ca anapekkhataya pahitattassa 
pesitattassa ti attho at MA i 126 = AA ii 262. See also nibbanam 
pati pesitacitto (It-aii 174), pesitatto ti nibbanam pati pesitacitto 
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tanninno tappono tappabbharo (Sv-pti 470), pahitatta samahita 
ti iminà bhavanabhiyogam (Sv-pt ii 303), and 
visesadhigamatthaya pesitatto (SA ii 213); whilst MA ii 186 
similarly explains padhànapahitattam as padhanatthaya 
pesitattabhavam. 

153 Reading hetuna ca karanena ca with Ce Be Se for text’s 
hetuna ’va káranen' eva. 

154 So Ce Be Se for text’s Ud anagariyam. 

155 Reading °kammam hi with Ce Be Se for text’s ?kammehi; cp 
MA i 180 which has instead ploughing, tending cattle and so on 
and administering the family property and estates. 

156 Agariyam, for which PED and CPD give only the meaning of 
“householder”, whereas here it seems to mean the householder 
state as opposed to anagariyam, homelessness. 

157 Idha; probably implying in the Buddha’s Teaching (sásana). 
158 Reading 'va with Ce Be Se for text's ca. 

159 Reading abbhannasi with Ce Be Se and Ud for text's 
abhannasi, here and throughout. 

160 Ce Se read ?^bhümim dasseti for text's Be ?^bhümi dassita. 
161 On what follows, cp DA 225f, MA i 127f, SA i 205f, AA ii 263f. 
162 Reading pubbe 'va with Ce Be Se DA MA SA AA for text's 
pubbe và. 

165 Text Ce Se insert pubbe c' eva etarahi ca; Be DA MA SA AA 
omit. 

164 Cp Ud-a 98, 215. 

165 Reading kilesabhàvena with Ce Be Se DA MA AA for text's 
kilesabhave. 

166 Reading katam caritam nitthapitam with Be SA (Ce Se MA 
AA katam caritam nitthitam) for text's nitthapitam. 

167 See Ud-a 68 above for details. 

168 Ce reads ittham?, Be ittha?, for text’s ittham?, here and 
below. 

169 Text DA SA AA insert idani; Ce Be Se MA omit. 

170 Cp Ud-a 216, 435 below. 

171 Cp Ai 25 where he is chief of those guarding the doors of the 
sense-faculties. i 
172 Reading adhigatamaggā eka with Ce Be Se for text's 
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adhigatamaggaphala eka. Cp note at Ud-a 164 above. If the 
adopted reading is the correct one, then given what follows the 
term adhigatamagga must mean one who has become an 
arahant (in the devaloka). CPD does not list adhigatamagga, 
though it has an entry for adhigataphala. 

173 Sa, literally “she”, since devatà is feminine; but we are led to 
believe all in the Brahmaloka are either male or sexless. 

174 Cp Vv-a 52f. 

175 Cp Vv-a 125. 

176 Reading pativedessámi with Ce Be Se for text's pativedissami. 
177 On what follows, cp MA i 61f, Asl 148; also Ud-a 94f above. 
178 Text MA add pi here; Ce Be Se omit. 

179 Reading madiradi? with Ce Be Se for text's MA madiradayo?. 
180 Not listed in this sense by PED, which lists only the pp of suta. 
18! Kammakilesehi; cpD iii 181 which lists these as fourfold, and 
DA 943 (onDiii 181) which states that they are called defilements, 
since beings are defiled by kamma. Also at Ud-a 214 below. 
ha? Reading nanappakara with Ce Be Se MA for text's 
nanappakaraka. 

183 For a list of six: kodha (anger), makkha (hypocrisy), issa 
(envy), satheya (deceit), papicchata (evil intention) and 
sanditthiparamàsa (worldiness), see D iii 246f; A iii 334f; for a 
quite different list of ten, A v 78. 

184 Ce Be Se read gaccheyya for text's A MA gaccheyyam. 

185 Reading abbaje with Ce Be Se MA for text's andaje; cp also 
GS ii 45 n 2. 

186 Ce Be MA read vinalikatà for text's Se vinalikatà; neither is 
listed by Childers or PED. AA iii 79 explains vigatanala 
vigatabandhana kata. 

187 Text wrongly A ii 29. 

188 Ce Be Se read tebhümikam for text’s MA tebhümakam. 
189 Reading parüpaghata? with Ce Be Se for text’s paripaghata®, 
MA parüpavada?. 

190 Be Se MA read °bandhadayo for text’s Ce *bandhanádayo. 
191 The fourth volume of the Samyuttanikaya. 

192 The other four being conducive to rebirth as an animal, as 
a peta, as a man and as a deva. 
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193 The Book of Sixes in the third volume of the Anguttaranikaya. 
194 Ce Be Se read chadha for text's MA chaddha. 
195 Be reads samvaraya for text's Ce Se A iii 387 MA samvara. 
196 M i 6ff. 
197 Reading sarasabhedo with Ce Be Se for text's pabhedo; cp 
Ud-a 432 below. 
198 Reading anna with Ce Be Se A It MA for text's anna. 
199 Cp Ud-a 32, 152 above. 
200 Reading ?*pannam with Ce Be Se for text's °panna. 
201 Cp Ud-a 153 above. | 
202 Reading katham nu kho with Be for text’s Ce Se tathà nu kho. 
205 Reading nanam with Be for text's pi paccavekkhananánam, 
Ce pi paccavekkhanato nànam, Se pi paccavekkhato nanam. 
204 Ce Be Se read paccupatthapetva for text's paccupatthapetva; 
this sense is not listed by PED, but cp Childers sv. 
205 Reading bhàriyam with Ce Be Se for text’s bhariyam. 
206 Cp Ud-a 156 above. 

f 207 Text inserts this in parentheses, though it is common to all 
other editions. 
208 Reading vuttam with Ce Be Se for text's vuttam. 
209 Reading vippakaram patto with Ce Be Se for text's 
vippakárappatto. 
210 Reading indriyasamvaram with Ce Be Se for text's 
indriyasamvaram. 
211 Reading tattha ca with Ce Be Se for text's tattha. 
212 Katadhikaratta; cp note at Ud-a 78 above. 
?15 Reading ukkatthapatipadam pi with Ce Be Se for text's 
ukkamsaparamim. 
214Reading vuttam h’ etam with Ce Be Se for text’s tena vuttam 
h’ etam. 
215 Reading sabbam with Ce Be Se A; text omits. 
216 Reading na with Be A; text Ce Se omit, presumably 
understanding anvassati in its other sense of to get power over. 
217 Anvassaveyyum; A anvassavissanti. 
218 Reading iti ha with Be A for text’s Ce Se iti so; AA iv 74 
explains as evam. 
219 Aloketabba; A anuviloketabba. 
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220 Reading Nando with Be A for text's Ce Se tam. 

221 Aloketi; A anuviloketi. 

222 Cp Ud-a 167 above. 

223 Reading sattanam with Ce Be Se for text’s santanam. 

224 Reading mathito with Ce Be Se for text’s pahino. 

225 Reading aggananadandena with Ce Be Se for text's 
maggananadandena. 

226 Reading vedhati with Ce Be Se for text's pavedhati. 

227 Reading cittavikaram with Be Se for text's cittikàram, Ce 
cittakaram. 

228 Reading Yasojo ti with Ce Be Se for text's Yasojà ti. 

229 Reading kira with Be; text Ce Se omit. 

230 On what follows, cp Dhp-a iv 39ff and Sn-a 305ff. 

231 Manam padosayittha; or poison/pollute your heart. 

232 Ce Se read himsanena samkopayittha for text's manam 
padüsayittha, Be manam padosayittha; Mi 129 (Ee) reads mano 
padüseyya. 

£55 Dhp-a reads tam thànam for all texts' tam. 

234 Reading ito c' ito ca with Ce Be Se for text's ito c' ito. 

235 Reading jettha? with Ce Be Se for text's jettha?. 

236 Reading pancasatakulagáma? with Ce Be Se for text's 
pancasatakula?. 

237 Reading sahapamsukilitam kilantà with Be for text's 
sahapamsukilanta, Ce Se sahapamsum kilanta. 

238 Reading macche bandhantà with Ce Be Se for text's 
macchabandhanam. 

239 Ce Be Se read antojale pàvisi for text's anto jàlam pavisi, 
Dhp-a antojalam (vl antojale) pàávisi, Sn-a jalam (vl jale) pàvisi. 
Itisunclear whether antojale is here locative singular or accusative 
plural; pavisi would seem to require the accusative (plural), 
whereas the fact that it was earlier said (both in Ud-a and Dhp-a) 
that a single net had been cast onto the river would seem to 
require a (locative) singular. Sn-a, on the other hand, has them 
cast nets (plural) onto the river. 

240 Reading suvannavannakàranam with Ce Be Dhp-a for text’s 
Sn-a vannakaranam, Se suvannakàranam. 

241 Reading gahapetva with Ce Be Se Dhp-a Sn-a for text's 
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gahapetva. 

242 Explained at Dhp-a iv 38f = Sn-a 306f. The story may be 
briefly summarised as follows: after the Buddha Kassapa had 
attained parinibbàna, and his Teaching was on the decline, two 
brothers, Sodhana and Kapila, went forth, as did their mother 
Sadhiniand their younger sister Tapana become nuns. Sodhana 
went on to become an arahant, but Kapila questioned the value 
of the Patimokkha, as a result of which the Teaching declined 
still further. His mother and sister similarly abused the monks, 
with the result that all three went to hell, Kapila coming into 
being, in this Buddha-period, as a golden-coloured fish, but 
with bad breath. 

243 Ce Se read pacitva (roasted) for text's Be paccitva (was 
roasted). 

244 As at Dhp-a 42 = Sn-a 309. 

245 Reading vasantà with Ce Be Se for text's vasanta. 

246 Reading agamamsu with Be (Se àgamimsu) for text's Ce 
agamimsu. 

247 On what follows, cp also MA iii 172ff. 

248 Probably a quasi-etymology; nibaddha is literally *fixed"— 
they were "of fixed abode", and thus resident. 

249 Ouasi-etymology—patisammodamáná < patisanthàára + 
sammodanaya. 

250 I assume that samappavattamoda is ablative singular, rather 
than nominative plural. 

251 Moda; literally joy—not listed by PED. 

252 Reading papunakani senásanàni with Ce Be Se for text’s 
papunanatthanani, MA vasanatthànàni. 

253 Reading dvarakavatani with Ce Be Se for text's MA 
dvaravatapanani. 

254 Reading mancapithakatasarakadini niharitva with Ce Be Se 
MA (vl) for text’s mancapithakatasarakadini haritva 

255 Ce Be Se read papphotetvà for text's pappothetva, MA 
pappotetva. 

256 Reading ti with Ce Be Se; text omits, thus failing to notice this 
is in fact a lemma. 

257 Be Se read imam for text’s Ce idam. 
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258 Reading idam with Ce Be Se MA for text's imañ ca. 
259 On what follows, cp also AA iii 236f. 
260 Ce Se read uccà saddf for text’s Be ucco saddo. 


?61 Ce Be Se read gatatthena for text's uggatatthena, MA AA 


uggatatta. 

262 Ce Se read mahanta saddá for text's Be mahanto saddo. 
263 Reading patthatatthena with Ce Be Se (MA patthatatta) for 
text’s pattharanatthena. 

264 Quasi-etymology: (uda)ke vatta(nato); however, cp PED sv 
kedara where it is suggested that the prefix ke? suggests an 
obsolete noun meaning “water”. 

265 Reading pakkhipitva with Ce Be for text’s Se pakkhipetva. 
266 Reading macchaphàlam with Ce Be Se for text’s 
macchamalam. 

267 Reading patisedhanadivasena with Ce Be Se for text's 
patisedhanam 4di vasena. 

268 Text inserts eva; Ce Be Se omit. 

269 So Ce Be Se for text’s ete. 

270 Reading vo ti tumhe with Be for text’s Ce Se te ti te tumhe. 
271 So Ce Be Se for text’s vattabbam; cp Ud. 

272 Attano dhammataya; MA reads attano dhammakiya here. 
273 Reading vasanakiccam with Ce Be Se MA for text’s pana 
kiccam. 

274 The quotation should open, as per Be, with Bhagava; MA 
should also be amended. 

275 Reading santikam with Ce Be Se MA for text’s santike. 

276 Reading amhakam eva with Ce Be Se MA for text's amhakam 
pan’ eva. 

277 Reading suguttam with Ce Be Se for text’s surakkham. 

278 Perhaps an allusion to Vin iv 22ff where the monks spending 
the rains retreat there boast of spiritual attainments and thus 
attract abundant alms. 

279 So Ce Be Se for text’s Vattamuda. 

280 Kinci payojanam anapekkhitva, literally without regard for 
any (associated) business. Cp Ud-a 82 above on this and the 
next term but one. 

281 Reading va with Ce Be for text’s va; “well-being” is defined as 
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either (a) another word for welfare or (b) the cause of that 
welfare. 

282 Reading anukampanato anukampakena\ Tam eva with Ce Be 
Se for text’s anukampanato. Anukampakená ti tam eva. 

283 So Ce Be Se and Ud for text’s ho. 

284 It is not at all clear where this explanation, closed with ti 
attho, is supposed to commence. I normally translate in such a 
way that the word “meaning” introduces the intended 
explanation. 

285 Held at the end of the rains-retreat. 

286 Cp Ud-a 193 below. 

287 Cp Ud-a 161. 

288 Not Mi 290f as suggested by text, which does not mention the 
knowledge-triad. 

289 Reading desesi with Ce Be Se for text’s dassesi. 

290 Reading na dibbasotananadinam abhavato with Be for text's 
Ce Se dibbasotananadinam abhàvato na. 

291 On what follows, cp MA ii 148ff. Yathabhirantam is, more 
literally, as delighted him. 

292 So Ce Be Se; text omits. 

293 Anabhirati. 

294 MA reads idha phàsum viharama ti abhiramitva for text's 
phasum viharámá ti; I insert these extra words in parentheses. 
295 MA inserts và; text omits. 

296 Reading và papunanti with Ce Be Se for text's papunanti va. 
297 MA inserts tattha, as correlative of yattha; text omits. 

298 Reading tásu sampattisu with Ce Be Se (MA tesu sampattisu) ; 
text omits. 

299 On what follows, cp also DA 239ff. 

300 DA MA add several other examples before continuing. 

301 Reading ya with Ce Be Se (DA MA yam) for text’s yada. 
302 Reading yojanaddhayojanavasena with Ce Se (Be 
yojanaddha?) DA MA for text's yojanadviyojanavasena. 

303 Readinganugganhantowith Ce Be Se for text'sanuggahanto. 
304 DA MA go on to specify various types of subdivisions of this 
type of travel. 

305 Reading tattha with Be for text's Ce Se tathà. 
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306 On what follows, cp Vin-a 393, MA ii 267f, SA iii 265; also DA 
309. 

307 Ce reads visalikatatta, Be Se Vin-a visalibhütattà, for text's SA 
visalabhütatta; Khp-a 160 reads visalikatattà but is ‘quoted’ by 
Nànamoli (MR&I175) asvesalikatatta. The episode is described 
in detail at Khp-a 158ff where the origin of the name Vajjians is 
also given. 

308 DA 309 states that is was called the “Great Grove" simply on 
account of its being of great (size). 

309 Reading aropimam with Ce Be Se Vin-a MA SA for text's 
aropitam; according to MA i 11, groves are of two sorts: those 
that are planted (ropimam) and those that grow wild 
(sayamjatam). 

310 Reading saparicchedam with Ce Be Se Vin-a MA SA for text’s 
aparicchedam. 

311 Reading ?sámantà with Ce Be Se Vin-a MA SA for text's 
?samanta. 

f 312 Reading thitam with Ce Be Se Vin-a MA SA for text’s titthati. 
515 Which would seem to be the one in mind at SA i 67. 

314 Reading saparicchedam with Ce Be Se Vin-a MA SA for text's 
aparicchedam. 

315 Perhaps as a frieze or on the ceiling; cp DA 309 for a fuller 
description. 

316 Ud-a 281 explains that he does so severally. 

317 Adhigatavisesam; according to Childers svviseso with respect 
to the jhanas. CPD has no entry for adhigatavisesa. 

318 Reading obhasabhita hutva with Ce Be Se for text's hutvà 
obhasita; CPD has no entry for obhàsabhüta. 

319 Reading mahesino with Ce Be Se for text's mahesinà. 

320 Reading tena with Ce Be Se; text omits. Cp Dhp 143 on the 
thoroughbred and the whip. 

321 Sammukhe; cp note at Ud 26. 

322 Ce Se ànanjena. 

323 Such is, in fact, the reading of Ud (Se). 

524 Reading attanà samápannasamápattim with Ce Be Se for 
text's attano samàpattim. 

325 Reading tesam with Ce Be Se for text's na tesam. 
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326 Anna; i.e. arahantship—cp Ud-a 303 below. 
327 Vacibhedena; a “speech utterance” according to Nanamoli, 
who at MR&I 3 n 6 refers us to his Glossary where, however, the 
word does not appear. Cp Ud-a 317 below, where I adopt this 
meaning. 
528 Reading apare pan’ ahu with Be for text's Ce Se apare Zhu. 
529 Reading āneñjappattam with Ce Be Se for text’s anifijapattam. 
350 Reading suvidürabhàvato with Ce Be Se for text's 
suvidhurabhavato. 
331 Ce Be read pàripantikadhammànam for text's Se 
paripanthikadhammanam; cp Vism 152. 
332 See D iii 255 and A iv 332 for eight causes of same. 
333 Pts (Ee) and Vism (Ee) read ijjhati for all texts’ injati. CPD 
sv injati claims this is a wrong reading, though it should not be 
forgotten that these are introduced as the sixteen roots of iddhi 
(potency)—which Pts ii 205 defines as ijjhanatthena iddhi— 
and some word-play, therefore, cannot be ruled out, viz. the 
} heart that is not downcast is non-wavering (anenjam) since it 
does not waver (injati) through indolence/does not succeed 
(ijjhati) where indolence is concerned. 
334 Cp Miln 387 which states that just as a mountain is neither 
downcast nor elated, so should the yogi overcome both (states). 
Itisthusofinteresttofind a mountain mentioned in the Udana. 
355 Uddhacce; fourth of the five hindrances to attainment of 
jhana. 
336 Ce Be Se read anabhiratam (that does not delight (therein) ) 
for text’s Pts Vism anabhinatam; whilst Ce Se also omit rage na 
injati ti anenjam I Anapanatam cittam, thus connecting 
anabhiratam with byap4de, ill will. But it will be noted that the 
first four of these roots all involve predicates derived from the 
root nam, with the addition of various prefixes, viz. anonatam 
(an + ava + nam, not bent down, and thus “downcast”), 
anunnatam (an + ud + nam, not bent up, and thus “elated”), 
anabhinatam (an + abhi + nam, not bent towards, and thus 
“attracted”), and anapanatam (an + apa + nam, not bent away, 
and thus “repelled”). At Mi 386 anabhinata and anapanata are 
both predicated of one also said to be aneja (non-wavering) and 
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vasippatta (one who has reached mastery), just as these monks 
are said, at Ud-a 187 below, to have attained a state of mastery. 
On balance, therefore, the reading of anabhinatam would seem 
preferrable. 

337 Reading anapanatam with Be for text’s anupanatam. 

338 Reading kilesamariyadaya with Ce Be Se for text's 
kilesavimariyade. 

339 Ekattagatam; or unified. 

340 Reading anenjavoharowith Ce Be Se for text'sananjavoharo. 
341 Be reads tesam for text’s Ce Se tesu. 

342 Atitaya; how the night could be said to be far advanced, let 
alone past, at the end of the first watch is difficult to comprehend. 
343 Cp Ud-a 106 above. 

344 So Ce Be Se for text’s uddhate; cp Ud. 

345 Suriyodayato; or perhaps the growth (udaya) of the sun, in 
the sense of becoming stronger. 

346 I do not altogether understand the remarks of Dr. Stede 
(recorded at Ud-a 186 n 7) to the effect that “We should, of 
course, expect ‘the moon’ and not suriya [the sun] to be called 
face of the night’ ". As far as I can see, it is merely the night-sky 
that is meant by the "night's countenance"—cp Vin-a 1287 
(nandimukhiya rattiya ti arunutthitakàle pitimukha viya ratti 
khayati) and AA iv 112 (nandimukhiyà ti tutthamukhiyà); also 
B Disc iv 410 n 5. 

347 Reading vibhayamànàya with Ce Be Se for text's 
vibhásamànáya. 

348 Both text and Be punctuate Bhagava ‘ime ca bhikkhü...', 
which seems to leave Bhagava hanging, especially when the 
whole explanation later concludes with ti dassento Bhagava 
aha. I therefore read ‘Bhagava ime ca bhikkhi...’, which also 
helps explain the presence of ca. 

349 So Ce Be Se for text’s na patibhaseyya; cp Ud 27 where the 
reading of patibhayeyya was adopted on the basis of Ud (Be). 

350 Reading patisammodanen' eva with Ce Be Se for text's 
patisammodananen' eva. 

351 Reading ànenja? with Ce Be Se for text's (Ud) anaija?. 

532 Reading samsiddhitadisabhavadipanam with Be (Ce Se 
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samiddhitadisabhavadipanam) for text's samsiddhatadi; I take 

the compound as samsiddhi + tadisa + bhava + dipanam. 

353 Cp M iii 77. 

354 Anunaya; leading on, being swept along; CPD svanunayabhava 

“affection”, C. A. F. Rhys Davids (Dhs 1059) and Pe Maung Tin 

(Expos 467) “seduction”, Nanamoli (Guide 99) “approval”. 

555 Kantakatthàniyo. 

356 Reading game kanthako with Ce Be Se for text's game. 

357 Assa; it is not clear whether this refers to the subject of the 

Udana, or to the aforementioned thorn. Ifollowthe punctuation 

of Be. 

3558 Presumably the thorn. 

559 Reading tesam with Ce Be Se for text's tesam bhikkhünam. 

It is not at all clear to whom, or to what, tesam here refers. It 

would seem unlikely to be a reference to the five hundred 

monks, despite text's insertion of bhikkhünam, since the 

exposition of the Udana, like the Udàna itself, concerns asingle 
Jindividual, as is indeed confirmed by Dhammapála's remarksin 

his concluding statement. 

360 Cp n 144 below. 

36! Reading accantakhamanam with Ce Be Se for text's 

accantasamanam. 

362 Be reads virodhabhavam for text's Ce virodhadyabhavam, Se 

virodhadyabhavam. 

363 Ce Be Se read nesam for text’s tesam; its denotation is, 

however, as unclear as was tesam cited in the last note but two. 

It would seem that the first explanation speaks of lack of ill will 

on the part of the subject of the Udana, the second of that 

individual’s reaction to ill will on the part of others. 

364 Ejà vuccati calanakilesaparipantho; cp SA ii 380 (ejā ti tanha; 

calanatthena eja ti vcuccati), and DA 738 (eja ti calanatthena 

tanh eja ti vuccati), upon which Sv-pt ii 347 adds that craving 

is spoken of as wavering since it vibrates of its own accord, due 

to the occurrence of lust with respect to the triple world, and 

that it causes to vibrate that continuity within which it has arisen 

by way of seduction where becoming and so on are concerned. 

365 Avasesakilesanam; perhaps by avasesakilsea is meant what is 
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elsewhere spoken ofas avasitthakilesa (e.g. Miln 339, Vism 676). 
At Dhs 1229-1239, Vism 683 ten kilesas are enumerated: 
(1) lobha, (2) dosa, (3) moha, (4) màna, (5) ditthi, (6) vicikiccha, 
(7) thinam, (8) uddhaccam, (9) ahirikam and (10) anottappam. 
Vism 684 states that (5) and (6) are abandoned by the first of the 
four paths, (2) by the third path, the rest by the fourth path (cp 
also As1387). This may explain the reference above to the third 
path—if dosa is abandoned, then ill will (byapada) is probably 
also—Dhammapala now adding that he is also rid of the 
remaining defilements as a result of attaining the topmost path. 
366 Reading akampaniyattà with Ce Be Se for text's 
akampaniyataya. 

367 Reading sabbakilesehi with Ce Be Se for text’s sabbakilese hi; 
literally by all defilements. 

368 Ud-a 179. 

369 Cp Ud-a 167 above. 

370 On what follows, cp DA 210; MA ii 216; SA i 238; AA ii 294, 
iii 202; It-a ii 87f and Vism 271. 

371 Arammanabhimukham; DA MA SA AA 
kammatthanabhimukham, facing the meditation subject. 

372 Text MA SA AA add và here; Ce Be Se omit. 

373 Katva. 

374 Mukha; or mouth—see next. 

375 Mukhanimitte; so U. Thittila (BA 328). However, I am told 
by a senior Burmese monk, Pali scholar and practitioner that 
the breath is experienced initially at the tip of the nose but that 
at a later stage this gives way, in the advanced practitioner, to the 
mukhanimitta which here means the surface (literally face) of 
the nimitta (mental image) that appears at this point to the 
meditator's mind-eye. Thisinterpretation mightseem supported 
tosome extent by the more usual use of mukhanimitta to denote 
the reflection of ones's face in a bowl of water—e.g. D i 80; S v 
121; Av92 — for the two phenomena may not, ultimately, be so 
far apart as may first appear. Vibh-a is silent. 

376 Text adds an extra ti here; Ce Be omit. 

377 This same passage is quoted at Vism 271. There is some 
discrepancy between the translations given by Nanamoli at PD 
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177 and Ppn 291; but given the claim at PD v to the effect that 
Nànamoli completed his translation of Pts after his translation 
of Vism was drafted, but before it was finally revised and 
published, we must presume the translation in Ppn to represent 
his more mature interpretation. On the other hand, total 
consistency between Pts-a and Pm (neither of which were 
available to me) would seem wanting, given Nànamoli's notes, 
which might also account for the differences in his translations. 
Pe Maung Tin'sinterpretation at Pp 311 bears little resemblance 
to either. The translation offered here does notaccord exclusively 
with any one of these three (being also modified for internal 
consistency) but would not seem to be at odds with Pm, at least 
to the extent that it is quoted by Nànamoli. 

578 Reading sati ti with Ce Be Se Pts for text's satin ti. 

579 The other sources turn to other matters at this point. We are, 
presumably, to understand this as a gloss on the lemma which, 
in thelight ofthis alternative explanation, now becomes *Having 
caused mindfulness as the exiting embraced to be present". 
380 Or with. 

381 [ presume that by the "former" is meant the Vibhanga 
passage, by the "latter" the Patisambhida passage, with the 
"other" referring to the original explanation supplied by 
Dhammapaàla, although this is not the order in which they 
actually occur. 

382 Samannahara; samannàharitvà is defined at Ud-a 389 below. 
383 Reading sati ti và satisisena jhànam vuttam ye kàyagatásatim 
with Ce Be Se for text's sati-sisena c' etam vuttam. Sati ti va ye 
kayagatisatim. 

384 Not M iii 89 as stated by Woodward. 

385 Reading pana tam with Ce Be Se for text’s pan’ etam. 

386 Or anyone; so too throughout. 

387 Reading ànenja? with Ce Be Se for text’s Ananja°. 

388 Sükarakhatalene; see M i 501 for this episode. The cave is 
also mentioned at S v 233; cp KS v 209 n 1, where Woodward 
paraphrases its origins as given in SA after noting, wrongly, that 
Ud-a 189 “calls it Sükara-lena". It would be interesting to see 
some kind of parallel between the account of the cave's re- 
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discovery and the avatàra of Visnu as a boar. 

589 Reading etam with Ce Be Se; text omits. 

390 Missakapabbato; it is not clear of what this was supposed to 
bea mixture. SED, sv misraka, gives a meaning of salt produced 
from salt soil and a pigment produced from clarified butter, 
though it is equally possible that some sort of mixture of grains 
was intended, perhaps along the lines of the modern “mixtures” 
one can buy in India of fried pulses etc., and eaten as a savoury. 
Or doesit mean a mixture of the two preceding alternatives, viz. 
rock(s) and dust ? Text Ce add ca here, Se và, Be omitting both. 
391 Reading su(p)patthitamülo with Ce (Be) Se for text's 
süpatthita mülo. 

392 Ca; Be va, or. 

393 Cp Ud-a 11, 349, 374. 

394 Or simply within; cp Vism 156, 349. 

395 Cp Ud-a 374 below. 

396 Be siipatthitaya. 

397 Or within. 

398 Reading supatitthita with Ce Se for text's supatthita, Be 
supatthita. 

399 Reading kaye with Ce Be Se; text omits. 

400 See Vism 126 on these two types of concentration. 

401 Ajjhattakesadiko; not listed by PED, CPD. 

402 Reading yatha with Ce Be Se for text’s ya. 

403 Reading kayagata sati ti vuccati with Ce Be for text’s sa 
kayagatasati ti vuccati eva, Se kayagata sati ti evam. 

404 These four are described in detail at Vism 352f where the 
presence of the earth element and so on is noted in each of the 
thirty-two aspects, starting with hair of the head, in four different 
ways. 


405 Nisidi; more literally seated himself, thoughitseems unlikely | 


he would have done this after attaining fruition, unless his 
practice necessarily entailed some standing posture or walking. 
406 Ud-a 189 above. 

407 Reading Adina with Ce Be Se for text’s Adi ca. 

408 In detail at Vism 239ff. 

409 Reading sahayabhavam with Ce Be Se for text's 
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patipakkhapahanabhavam. 

410 Be reads ca for text’s Ce ’va. 

411 Cp Ud-a 166. 

412 Quasi-etymology: upatthita (present) < upagantva (after 
going up to) + thitā (persisting). 

413 Ce Be read  yathàvuttakáyasamvaranavasena 
ekatthasamosaranavasena, Se yathavuttakayasamvaranavasena 
ekattasamosaranavasena, for text's yathavuttakayasaranavasena 
ekattasamosaranavasena. Cp DA 754f, MA i 240, and Vibh-a 
215f which state that the four foundations of mindfulness are 
one by way of applying mindfulness (saranavasena) and by way 
of meeting in a unity (ekatthasamosasaranavasena), in that all 
meet at the same place of nibbàna, as do persons travelling 
along four differentroads meet in the same city, but fourfold by 
way of object, viz. body, sensations, thoughts and mental states. 
414 Cp Vism 444 where 24 kinds are listed. 

415 Reading ca with Be; text Ce omit. 

416 Cp Vism 606, 693. 

417 Reading tassà with Ce Be Se for text's tassa; it refers back, 
presumably, to kayanupassana. 

418 Cakkhadisu; Se cakkhavadisu 

419 Upatthitaya satiya; Ce Se upatthitassatitaya. 

420 Or within. 

421 Ce Se read nanappavattim patisedhento, Be nanappavattim 
pativedhento, for text’s thanappavattim patisedhento. 

422 Cp Vism 289ff. 

423 Cp the Visuddhinanakatha of Mahasi Sayadaw, p 66: 
sallakkhane pana attanā 'va attanam vahane viya jate. 

424 Sammasanto; cp Nànamoli, Ppn 47 n 36. 

425 Reading gotrabhiinanodayato with Ce Be Se for text's 
gotrabhünànadassanato. 

426 Reading aññesam puthujjananam supinante pi with Ce Be 
Se for text's annesu puthujanànam supinantena pi. 

427 Reading sàátisayavisayabhàvato with Ce Be (Se 
satisayam visayabhavato) for text's satisayabhavato. 

428 Reading adhimuttatam with Be for text's vimuttam tam, Ce 
Se vimuttatam. 
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429 Text inserts va; Ce Be Se omit. 

490 Adhicittappavatti; CPD "the going on to meditate". Seemingly 
concentration based upon vipassanà—cp Nd-a i 147; also Vism 
4, 247. 

431 Attano paccakkhakaranena; Be attapaccakkhakaranena. 
43? Reading appavattiyà with Ce Be Se for text's appavattiya. 
433 Text inserts và; Ce Be Se omit. 

454 Cp S iii 47. 

435 Reading chasatatavihárádivasena with Se (Be 
satataviharivasena, Ce chasattavihadradivasena) for text's 
santaviharadivasena. Cp D iii 250; A ii 198. 

456 Cp Ud-a 166 above. 

437 Reading navanupubbaviharasam4pattiyo with Be Se for 
text's Ce và anupubbavihàrasamaàpattiyo; cp Ud-a 135 above. 
438 Reading cinteyya with Ce Be Se; text omits. 

439 Reading karaniyábhàvato with Ce Be Se for text's 
karaniyabhàvato; cp Ud-a 218 below for details. 

440 Reading anam pi with Ce Be Se for text's anam. 

441 Reading Pilinda ti 'ssa nàmam with Be for text's Ce Pilindi ti 
namam, Se Pilindi ti nàáàmam; Ud (Se), however, spells his name 
Pilinda*. 

442 Text inserts ca here; Ce Be Se omit. Literally, a year-old calf. 
443 Ullapanadhippaya; this can hardly mean “wanting to put 
forward the claim (of being perfect)”, as claimed by CPD sv. At 
Ud-a 162 above, ullapanasabhavasanthita almost certainly has 
the meaning listed by CPD for ullumpanasabhàvasanthita; and 
we should therefore, perhaps, either adopt the vl of 
ullumpanádhippaya, of merciful intent, recorded by text Ce Be, 
or alternatively assume that ullapana sometimes carries the 
same meaning as ullumpana. 

444 Reading bhikkhü with Ce Be Se for text's bhikkhu. 

445 Sanjananti; presumably implying that they took him to be an 
arahant, rather than knew this for certain. 

446 Reading samudacaram with Ce Be Se for text's 
samudacarantam. 

447 Cp Ud-a 54 above. 

448 Pubbenivasam; as pointed out at EV ii 76 on Thig 63, this 
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expression is, curiously, always singular, being explained here 
as the continuity of his khandhas dwelt in in past births 
(nivutthakkhandhasantanam) taken, presumably, as a singular 
whole. Thig-aon Thig 63 (notavailable to me but quoted by EV) 
appears to read nivutthakkhandhasattànam, presumably in 
error for ?santànam. 

449 Reading attano with Ce Be Se; text omits. 

450 Cp VS 13 n 34. 

451 Sampadanavacanam; according to CPD, sv ujjhayana, the 
genitive case. 

452 Reading bhikkhü with Ce Be Se and Ud for text's bhikkhu. 
453 Purimajatisiddham. 

454 Reading anantaritàni with Ce Be Se for text's anantarikàni. 
455 Text Ce pavattiyati, Be Se pavattiyati; presumably passive of 
pavattati, though not listed by any dictionary. 

456 Sata. 

457 Be reads mànena thaddha for text’s Ce Se manena 
manatthaddha. 

458 In which case we should read: This talk (reserved) for 
outcastes of his has been habitual for a long time. 

459 At the feet of Dipankara—cp note at Ud-a 244 below. 

460 Reading anavaranananadassano with Ce Be Se for text’s 
nanadassano. 

461 Reading °vibhavanam with Ce Be Se for text’s °vibhavakam. 
462 Santadosa. 

465 Reading ca with Ce Be Se for text's pi. 

464 Ce Be Se read sampaggahavasena for text's 
sampaggahavasena; cp Dhs trans p 275 and As1372 on Dhs 1116. 
465 Be Se read samugghatitatta for text's Ce susamugghatitatta. 
466 So Ce Be Se (and Sn 469) for text's khinalobho. 

467 Perhaps an allusion to Dhs 1059 where a long list of such 
synonyms is given. 

468 Reading tato eva rüpadisu with Ce Be (Setatoyevarüpadisu) 
for text's yo tato evarüpàdisu. 

469 Cp D iii 199, A iv 396, for similar where these two terms (one 
with none of mine, one without property) appear together as 
qualities distinguishing the men of Uttarakuru from those of 
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Jambudipa. 

470 Cp Ud-a 167. 

471 Cp Ud-a 164. 

472 Reading mayamanalobhakodh4nam with Ce Be Se for text's 
mayamana lobhakodhànam. 

473 Reading suppahinattà with Be Se (Ce suppahinatta) for 
text’s suppahinatta. 

474 Tadekatthataya; cp Asl 345 for details. 

475 Cp Vism 139ff for a full discussion of such seclusion, which 
insists that eva (quite) is also to be understood in the second 
clause, even though it does not appear in the original. 

476 Be reads nirodhasamápattim for text's Ce Se nirodham. 
477 Cp Vism 84 where this definition is given in more detail. 
478 What follows should be read in conjunction with Vism 702ff. 
479 So Ce Be Se for text's adhatabbatta. 

480 Reading àdhàtabbatà # Ya hi esa with Be for text’s 
adhatabbataya ti ? Esa, Ce Se adhatabbataya hi esa. 

| 481 Reading và with Ce Be Se for text’s ca. 

482 Sixteen for the arahant, but only fourteen for the non- 
returner (Vism 704), presumably because the knowledge of the 
arahant-path and its fruit are not accessible to the latter. 

483 Tattha tattha; presumably within the eight concentrations— 
cp next. 

484 Defined, respectively, at M i 301 as in-breathing and out- 
breathing, applied and sustained thought, and perception and 
sensation. According to Vism 703, applied and sustained 
thought are tranquillized by one who has attained the second 
jhana, in-breathing and out-breathing by one who has attained 
the fourth jhana, and perception and sensation by one who has 
attained the eighth jhana. Cp Ud-a 106 above on the ariyan 
silence. 

485 That is, of the non-occurrence of consciousness and its 
concomitants. 

486 Reading na with Be Se; text Ce omit. 

487 Ce Be Se read tinnam for text’s Pts Vism tayo ca. 

488 Ce Be Se read vasibhavataya sannanirodhasamApattiya for 


text's Pts Vism vasibhàvatà panna nirodhasamapattiya. We 
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should then presumably translate "Howisit that, through being 
endowed with two powers...through the exercise of nine 
concentrations, there is knowledge of the attainment of cessation 
of perception by way of mastery ?”. The separate mention of 
panna at Pts i 100 (tan natatthena nanam pajananatthena 
panna) would seem, however, to argue against this reading. 
489 Kasmà pan’ àyam thero phalasamàpattim asamāpajjitvā 
nirodham samápajji ? It would be more usual to interpret this 
sentence as “But why did the elder attain cessation without 
having (first) attained fruition-attainment ?", but this seems 
ruled out by the context, where fruition-attainment and cessation 
appear to be alternatives. Dhammapala is thus seemingly siding 
with the interpretation of the Ancients, rather than that earlier 
attributed to “Some”. 
490 A point alluded to, but not explained, at Vism 709. 

491 Cp Paravahera Vajiranana Mahathera, Buddhist Meditation in 
Theory and Practice, Kuala Lumpur 1975, p 466. 

492 Reading arahattaphalacittuppattiya with Ce Be Se for text’s 
arahattaphalacittappavattiya—cp Vism 708. 

493 Reading ce here and below with Ce Be Se for text’s ce va; cp 
Vism 708. 

494 So Ce Be Ud for text’s ayasmato. 

495 On what follows, cp Dhp-a i 423ff. 

496 After the punctuation of Be, which opens the quotation with 
kadaci rather than idani. Ce fails to print any quotation marks 
at this point, Se never employing same. 

497 Bhojanam; Be bhojanàni, foods. 

498 Reading gantva with Be Se Dhpa for text's Ce gata. 

499 Reading tumhàdisiyo with Ce Be Se for text's Dhp-a 
tumhadisayo. 

500 Tantavayo. 

501 Reading tathárüpim with Ce Be (Se tathartipim) for text's 
Dhp-a tatharupam. 

502 Pesakàára?. 

503 Reading Suja with Be Dhp-a for text’s Suja, Ce Se Sujata. 
504 Tasaram püreti; Dhp-a tasaram vaddheti (vl vattesi)—cp 
next note but one. 
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505 Reading viya hoti with Ce Be Se for text's viya. 

506 Tasaravattim vaddhenti viya; cp Sn-a 265f where we find 
tasaram vattente and tasaram vattetvà, ( ? causing the shuttle's 
bobbin to spin), but it here seems to mean rather that she 
rewound the bobbin with fresh thread, there filling the 
shuttle itself. 

507 Oluggaviluggajarasalam—cp M i 80; also Vism 107. Ce reads 
oluggaviluggam jinnasalam, Be oluggaviluggajinnasalam, Se 
oluttaviluttajinnasalam, but the reading of jara? seems supported 
by Mi 80. 

508 Usually the most senior married couple within the extended 
family, but hardly applicable here—cp Vv-a 286. 

509 Reading duggatatara with Ce Be Dhp-a for text's Se 
duggatataro. 

510 Reading khayati with Ce Be; text Se omit. 

511 Olambitvà; Be olumbitva. 

512 Reading ulloketva with Be for text's Dhp-a oloketva, Ce Se 
olokento. 

513 Ce Se Sujata. 

514 CpVv-a 64 for similar. 

515 Literally, "Pot-boiled-rice", but cp below. 

516 Bhattaghatito; or food-pot, meal-pot, etc. 

517 Presumably instead of ghatiya odanam. 

518 Reading hatthe thapitamatte with Ce Be (Se hatthe 
thapitamatto) for text’s thapitamatto. 

519 Atthasi; literally stood, or abided, etc. 

520 Reading khajjavikatihi with Ce Be Se for text's khajjavikatiya; 
it would seem to mean sauces that require chewing. 

521 Ce Se omit rasa, Be süpa; cp Ud. 

52? Abhibyanjako; cp Ud-a 28 above. 

523 Madhuradimilarasanam; Dhs 629 lists six objective sources 
of flavours and twelve subjective perceptions of them. Mülarasa 
appears as the first of the six, but Asl 320 interprets this as the 
"taste produced by any root" (Expos 418). SED, sv mülarasa, on 
the other hand, takes mülarasa as an original (or basic) flavour, 
whilst it also states, sv rasa, that there are “6 original kinds, viz. 
madhura, sweet; amla, sour; lavana, salt; katuka, pungent; tikta, 
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bitter; and kashàya, astringent; sometimes 63 varieties are 
distinguished, viz. besides the 6 original ones, 15 mixtures of 2, 
20 of 3, 15 of 4, 6 of 5, and 1 of 6 flavours' ". Itis of interest to 
find that these same basic flavours appear at Miln 56, 63; and we 
can perhaps assume that it is to such a list that Dhammapiàla is 
here referring us, just asit is also the above mixtures that he has 
in mind when speaking of those tastes that are a combination of 
these (sambhinnarasanam). 
524 Cp Vv-a 100 for similar. 
525 Reading ko with Ce Be Se; text Dhp-a omit. 
526 Reading devaputtà with Ce Be Se for text's Dhp-a 
samanadevaputta. 
527 Presumably, the devaputtas of Vv-a V 13, 14 and VII 8, though 
their competition with Sakka is nowhere referred to in such 
places. 
528 Reading mahàtejavantatarà with Ce Be for text’s Se Dhp-a 
maya tejavantatara. 

j 529 Reading paramadànam with Ce Be Se Ud and Dhp-a; text 
omits. 
530 An allusion to Vism 331. 
531 Cp Vv-a 103. 
532 All the following qualities predicated of the gift are also to be 
found at Vv-a 24, 30; cp also Vv-a 5 and VS xxviif. 
555 Mundane right view involving faith in the fruition of deeds 
and the Three Jewels, a necessary prerequisite of almsgiving— 
cp Vv-a 30; also M iii 72 where this is distinguished from that 
right view that is supermundane. 
534 By way of faith in deeds and in the fruition of deeds or by way 
of faith in the fruition of deeds and in the Three Jewels—cp Vv-a 
5, 24, 30; also VS xxvii. See also Ud-a 406 below. 
535 Reading attamano with Ce Be Se for text's attamano. 
536 Most of what follows can also be found, with minor differences, 
at Vism 407 (not 406 as stated by Woodward). 
557 Reading dibbapasádasotadhatu with Ce Be Se for text’s 
°ppasada°; Nanamoli (Ppn 446) renders this as “(for deities 
have as the divine ear element the sensitivity”, Pe Maung Tin (Pp 
472) as “for devas possess their own sensitive ear element” thus 
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ignoring dibba, but cp the note at Ud-a 73 above, most of which 
also applies here. Cp also Vibh 71. 

538 Cp Asl 307. 

539 Sampaticchanagahetum samattha; Vism 407 reads 
sampaticchanasamatthà as at Ud-a 73 above, where see note. 
540 Cp Ud-a 73 above. 

541 Reading ?vinimuttatàya with Ce Be Se for text's Vism 
?vimuttatáya. ^ 

54? Viriyabhávanàbalanibbattà; taken by Nànamoli (Ppn 446) as 
"power of energy in development" and by Pe Maung Tin (Pp 
472) as "strength of energy-culture", but cp note at Ud-a 361 
below. 

543 Cp notes at Ud-a 26, 73 above. 

544 Reading savanatthena ca with Be for text's Ce savanatthena. 
545 "This is the standard commentarial definition of a dhatu 
(element). The roots Y dhà and Y dhar are conflated, and 
dhàtu is then derived from either. The word dhamma is also 
derived from Y dhar and is explained in the same way, as that 
which sustains its own nature (sabhàva). The bearing of an own 
nature is what distinguishes truly existent states 
(vijjamánadhammà or paramatthadhammà) from mere 
concepts (pannatti) "—BB. Atthis point, Vism 407 readsinstead 
nijjivatthena, in the sense of its being without a soul (jiva). 

546 Reading mànusika? with Ce Be Se Vism for text's mánusaka?. 
547 Manussüpacaram  atikkamitvà — saddasavanena 
manusikamamsasotadhatum atikkamitva thitàya; Vism reads 
instead manussüpacaram atikkamitvà saddasavanena 
manusikam mamsasotadhatum atikkantaya pi ti vattitvà thitaya 
(Pe Maung Tin suggesting we read vitivattitva for pi ti vattitva). 
Nanamoli (Ppn 446) renders this “which in the hearing of 
sounds surpasses, stands beyond, the human ear element by 
surpassing the human environment”, Pe Maung Tin (Pp 472) as 
“means going beyond the fleshy ear-element of men in hearing 
sounds beyond the capacity of men”. However, it would seem 
more likely that the clause beginning saddasavanena is a gloss 
on what precedes it—cp how, in a similar passage at Vism 424, 
in connection with the heavenly eye, these two clauses are given 
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as alternative explanations. 

548 Adarajata; CPD sv states that this means "produced by 
affection or devotion" here, though it is unclear of what it was 
deemed predicated. 

549 Sammápatipattiyà; also at Ud-a 283. Nànamoli claims 
(Guide 46 n 3) that this means "right theory" and that this sense 
is not listed by PED. See, however, PED sv, where a meaning of 
“right mental disposition" is given. The term recurs at Vv-a 263 
where it seems to mean “right practice”, and it is not at all clear 
that it does not have this same sense both here and at Ud-a 283, 
399 below. It is worth noting that Nanamoli supports his view, 
in part, by reference to Pe 33, but in his (? subsequent) 
translation of this (Pitaka Disclosure 40) he seems to have 
reverted to the view that its meaning is that of right practice. 
550 Cp Ud-a 161 above; this is the third of the thirteen limbs of 
asceticism, in the practice of which Mahakassapa was declared 
chief (A i 23). 

551 Nimittam katva. 

552 Reading kittito ti with Ce Be Se for text’s kittito hoti. 
553Atthuppattivasena; that is, it stems from what has gone 
before, in the sense that this particular limb of asceticism Is 
singled out since the topic of the story to date is that of 
almsgiving. 

554 Cp Miln 343 for similar. 

555 Also quoted at Ud-a 63 above. 

556 Cp Nd! 188 where eight limbs of asceticism are classified as 
vattas, viz. (1), (2), (3), (4), (7), (8), (12) and (13) of the 
thirteen listed in the note at Ud-a 161 above. 

557 Reading datthabbam with Ce Be Se for text’s veditabbam. 
558 Cp Ud-a 62f above. 

559 Reading sissadike with Ce Be Se for text’s piyadike. 

560 Reading padadvayen’ assa with Ce Be Se for text’s padan ca 
yen’ assa. 

561 Cp Sn 144 for this and the previous quality. 

562 Ce Be Se read paraman ca santutthim for text's 
paramappicchasantutthim; cp paramappicchataya above. See 
next. 
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563 Cp Vism 65 on contentment with the robe and with the frugal 
way of life; also Vism 81 where his wanting little (mentioned 
above) and such contentment are both two of five states that 
accompany the limbs of asceticism. 

564 That is, now in the sense of a future birth. 

565 Reading padadvayen’ àpi with Ce Be (Se padadvayen’ āpī) 
for text’s padan ca yen’ 4pi. 

566 Reading ayatim anadanatam with Ce Be Se for text's dyati 
anadan' attham; CPD, sv anadana, gives the meaning as “not 
grasping, not desiring”, though the meaning may here be rather 
than of "taking food"—cp PED and CPD sv adana. 

567 On what follows, cp Ud-a 255 below. 

568 Reading satokaritaya with Ce Be Se for text's tato karitaya. 
569 Reading tato eva with Ce Be Se for text's evan ca. 

570 Reading ?ppattam with Ce Be Se for text's °ppattam. 

571 Reading uppadenta with Ce Be Se for text's uppadenta. 
572 On what follows, cp also DA 407. 

573 For one-sessioners, see Vism 69; for later-food-refusers, Vism 
61, 71. These constitute the fifth and seventh of the optional 
ascetic practices (dhutanga), on which see note at Ud-a 161 
above. 

574 So Be Se DA for text’s Se °māle. 

575 Ce Be Se DA read varuna here; according to PED and SED 
sv, the tree Crataeva roxburghii, SED adding that it was used in 
medicine and was supposed to possess magical virtues. On the 
kareri tree, see also Dial ii 4 n 1-2 and Brethren 363 n 2. 

576 According to DA 407: "The kareri-bower was situated at the 
door to that little hut (kutika); therefore it was called the 
Karerikutika, just as the Kosambakutikà (was so called) on 
account of a kosamba tree being situated at its door. It is said 
that there were four large houses within the interior of Jeta's 
Grove, viz. the Karerikuti, the Kosambakuti, the Gandhakuti 
(Fragrant Hut), and the Salala-house, each of which was 
accomplished through the sacrifice of a hundred thousand. As 
to these, the Salala-house was constructed by king Pasenadi, the 
rest by the householder Anathapindika. Hence, the Lord stayed . 
in the Karerikutika, fitted out like a deva’s vimana, that had been 
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constructed on top of pillars by the householder 
Anathapindika... In thecircularkareri enclosure (karerimandalamale): 
in the sitting hall built not far from that same kareri-bower. It 
is said that the kareri-bower was between the Fragrant Hut and 
the hall; therefore the Fragrant Hut, the Karerikutika and the 
hall were all spoken of as the ‘circular kareri enclosure’ ”. Sv-pt 
adds nothing of any significance; whilst Sn-a 403 gives the names 
instead as Mahagandhakuti, Karerimandalamala, Kosambakuti 
and Candanamila. 
577 Text adds ca here; Ce Be Se omit. According to SED sv, 
mandapa, when suffixed to names of plants, denotes an arbour 
or bower, just as DA 407 (cp last note) states that a kareri-bower 
(mandapa) stood at the door to the Karerikuti which was itself 
built on top of pillars, thus suggesting that the mandapa took 
the form of a bower provided by the boughs of the tree that 
stood at its door. Cp also Ud-a 419. 
578 Tasma; Ce Se kasma, for what reason. 
#79 Chadanam; or roof. 
580 So Ce Be Se for text's mandalo-milo. 
581 According to SED, atimukta and atimuktaka (literally 
"surpassing pearls in whiteness") are names of certain shrubs; 
whereas atimuttaka is, according to PED, the plant Gaertnera 
Racemosa, to Childers the name of a tree, and to CPD the 
creeper Dalbergia Ujjenensis, just as atimutta, not listed by PED, 
is, according to Childers, the creeper, and to CPD, the plant 
(which it claims is a kind of jasmine), Gaertnera Racemosa. 
582 DA 43 defines the mandalamila as follows: sometimes a 
mandalamàla is a gabled house covered with swans and quails 
(cp Ud-a 184 above) with two pinnacles, sometimes a 
mandalamila is an attendance hall encircled by a row of pillars 
with a single pinnacle, whereas here (elsewhere than Jeta’s 
Grove) a mandalamila is a seating hall. But as noted at VS 267 
n 34, Geiger takes the màlaka as a space marked off for sacred 
functions, just as Jayawickrama suggests a possible connection 
between the màlaka and the Sinhalese maluva, or courtyard 
near or around monastic buildings. With this may be compared 
the way in which the Bodhimanda (e.g. Vism 203) surrounds the 


Nanda Chapter 551 


Bodhi Tree. Here it would seem that the karerimandalamáàla 
was a circular enclosure surrounding the kareri tree probably 
formed by trees whose branches met overhead to form a shelter 
against the elements and in which the monks sat whilst being 
instructed. This would seem confirmed by SED which takes 
mala as a forest or wood near a village, and mālaka as, in 
addition, an arbour or bower. 

583 Reading antarantara with Ce Be Se for text's antarantaro. 
584 Reading puggalavasena ca with Ce Be Se for text's 
puggalavasena. 

585 Vanna. 

585 Reading saviüünanakarüpe with Ce Be Se for text's 
savinnanarupe. 

587 Cp Vva 173 where a layfollower offers scents, flowers, 
incense and lamps. 

588 Reading sukhasamphasse with Ce Be Se for text’s 
sukhasamphassa; cp Dhs 648, elaborated upon at Asl 333 where 
several examples are given, such as being fanned in the hot 
weather. 

589 Reading vuttattham eva with Ce Be Se for text’s vuttam eva. 
590 Reading na labbhati ti ? Labbhati with Ce Be Se for text’s na 
labbhati ti labbhati. Cp Ud-a 212 for similar. 

591 Two of the fourteen types of meals prohibited for the 
almsfood-gatherer—cp Vism 66. 

592 Reading sakkaragarutaya with Ce Be Se for text’s 
sakkaragarukarataya. 

593 Be reads hand’ àvuso mayam pi for text's Ce Se hand’ àvuso 
mayam, Be being thereby alone consistent with its own version 
of Ud, where see note. 

594 Text Ce insert 'va; Be Se omit. 

595 Reading nivaretva with Ce Be Se for text's niharitvà. 

596 Ud-a 102-109. 

597 Pi; Be omits. 

598 Sato; I take this to be genitive singular of sant. 

599 Reading va with Ce Be Se for text's va; this section of the 
Udàna would then become "Though not if one dependent on . 
words and renown”. 
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600 Reading jivitanimittam with Ce Be Se for text's jivikanimittam; 
more literally "attributable to (this) lifetime". 
601 Agamato payogato ca; or as to tradition and occupation. 
CPD, sv 4gama, cites this as as an example of "tradition", though 
it would seem more likely an instance of "study" or "science" as 
attested by SED sv, just as payoga would also seem an instance of 
"practice (as opposed to theory)" as attested by SED sv prayoga. 
602 Text inserts assa; Ce Be Se omit. 
603 So Be Se for text’s katarasippam sippanam, Ce kataram 
sippánam. 
604 Agarayhataya; the reference in CPD, sv agarayha, to “Spk i 
417” would seem spurious. 
605 I here follow the punctuation of Be Se, viz. pabbajita | te I 
Evam ahamsi ti with Be for text's Ce pabbajita I Te evam ahamsii 
ti. 
606 Reading hatthisippan ti with Ce Be Se for text's hatthisippam. 
607 Sarana; not listed in this sense by PED or SED. Cp Wv-a 86, 
jwhere rendered “driving”. 
608 Reading yo with Ce Be Se for text's so. 
909 T assume that the reading of dhanubbedho, common to all 
editions utilised, isin error for dhanubbedo, the famous treatise 
on archery considered an Upaveda. Cp CPD, sv issasasippam, 
which prints the compound as dhanubbedo without noticing 
the anomaly. Woodward punctuates dhan' ubbedho, seemingly 
taking the first member of the compound as dhana. 
610 Se muddhasippam. 
611 Reading hatthamuddaya gananasippam with Ce Be (Se 
hatthamuddhàya gananàsippam) for text’s hatthamuddaya 
ganasisena sippam. Cp the discussion in PED sv mudda, at B 
Disc ii 176 n 4, Dial i 21 n 4 and VofU 38 n 2. At DA 95 we find 
mudda explained as hatthamuddaganana vuccati, upon which 
Sv-pt elaborates as follows: hatthena adhippayavinnapanam 
hatthamuddà; tathà angulisankocanen’ eva ganana. It would 
therefore appear that the author of Sv-pt understood 
hatthamuddaganan in DA as a dvandva, hatthamudda being 
the means of making one's intention known (to others) with 
hand gestures, ganana counting by means of that same 
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contraction of the fingers. Ifso, then Dhammapala's explanation 
in terms of “the craft of counting by way of hand gestures" is 
probably to be understood as "the craft of counting by way of 
(another's) handgestures", which interpretation would preserve 
the distinction between muddà and gananá to whose attention 
we are drawn at in the note at B Disc. Cp also MA ii 56 which 
explains muddà as angulipabbesu sannam thapetvà 
hatthamudda. It is therefore unlikely to have the military 
significance suggested by Ireland (p 49 n 14). 
612 Se gananàsippam, here and in the gloss. 
613 Acchiddaka®; Se acchidda?.  Sv-pt explains as 
Parasikamilakkhakadayo viya navantavasena gananá, counting 
by way of ending in nine, as with foreigners such as the Persians 
and so on. By “counting by way of ending in nine" may well be 
meant the decimal system inherited from the Arabs—i.e. 1-9, 
10—19, etc., thatis, a system to the base ten rather than one to the 
_ base nine, whilst the fact that this was clearly not that in use 
j during the tika period raises, in turn, the question as to what 
system was generally in use in the period of the suttas, their 
commentaries and tikas. The large quantity of numerical 
classifcations in multiples of four—e.g. the four truths, dsavas, 
paths, fruitions, the eight jhanas, the eightfold path, the sixteen 
functions, the phrase of something’s not worth the sixteenth 
fraction of something else, the thirty-two marks, parts of the 
body, etc.—all suggest one to the base four or to the base eight. 
Cp The Scientific American, March 1983, p 49, which suggests that 
a system to the base eight was probably originally in use amongst 
the Dravidians. The explanation of Sv-pt is at odds with that 
given at Dial i 22 n 1. 
614 Reading sankalana? with Ce Be (Se sakalana) for text's 
sankhalana?. 
615 Patuppádanadi; Sv-pt states that by means of the word Adi 
(and so on) multiplication and division and so forth are included. 
616 Text adds ca; Ce Be Se omit. 
617 Reading ganitum with Be Se (Ce vl) for text’s Ce bhanitum. 
Cp MA ii 56 which gives further examples. 
618 Reading lipinànam with Ce Be Se for text's likhananam; 
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writing in the East traditionally involved inscribing or scratching 
(lekha) characters on palm-leaves with a stylus. Cp also B Disc 
ii 177 n 1. 

619 Cp DA 95 for similar; also AA iii 211. 

620 Kabba?; Se kattabba?. 

621 Be reads nam for text's tam; Ce Se omit. 

62? Reading kabbam with Ce Be for text's Se kattabbam. 

623 Reading kabbam with Ce Be for text's Se kattabbam. 

624 Text, following A ii 230, inserts katame cattaro in parentheses; 
Ce Be Se omit. 

625 Sutakavi; probably a writer of ballads. 

626 Atthakavi; according to CPD sv, a didactic poet. 

627 Cp Ud-a 394 below. 

628 Cp DA 91 where two other examples are given; also DA 247. 

. 829 Be reads abbheyya?, Se (Ce vl) ajjheyya? for text's Ce 
angeyyamasurakkhadi; cp also DA 93. CPD, on the basis of ‘pt’ 
(presumably the Burmese edition), recommends reading 
sAbbheyya or Ambheyya, maintaining that it is a proper name, 
whereas Sv-pt i 167 (Ee) explains as follows: Angino sattham 
angeyyam Masurakkhena kato gantho Masurakkho (Angeyya is 
the treatise of/on Angi, the Masurakkha the book created by 
Masurakkha). Whether angi is here a proper name—perhaps 
a reference to Angir (who, according to SED, was the rishi who 
received the Brahmavidya from Arthavan and imparted it to 
Satyavaha, the teacher of Angiras)—or one in possession of the 
Angas, or even Skt angi (promise, agreement, and thus perhaps 
(a treatise on) pacts or treaties) is unclear. SED has a brief entry 
for Masuraksita, which it believes may the name of a king. 

630 Sabbasippayatanànam; cp DA 156: sippam eva sippayatanam. 
631 Reading asippajivi with Ce Be Se and Ud for text’s asippajivi. 
632 Reading jivikam with Ce Be for text's Se jivitam. 

655 Samucchedavikkhambhanena; Se reads sudüra- 
vikkhambhanena here. 

634 Listed at A ii 10 = It 109; Vibh 375. 

655 Reading Ajivaparisuddhisilam with Ce Be Se (and Vism 22) 
for text’s Ajivaparisuddhisilam. This is one of the fourfold 
divisions of virtue (sila) found at Vism 11ff. 
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636 Reading abahulasambháro with Ce Be Se for text's 
abahusambh§aro. 
637 Cp Khp-a 241, where these two terms are defined. 
638 Icchati; Be omits. 
639 Cp Ud-a 223f below. 
640 Cp Ud-a 191. 
641 Reading abhisaranassa with Be for text’s Ce Se abhissaranassa; 
neither is listed by PED. 
642 This should become more clear if read in conjunction with 
Ud-a 231 below. 
643 Cp S i 83 where Ajatasatttu is said to be papasahayo. 
644 Cp note at Ud-a 231 below. 
645 Ce Be Se insert so; text omits. Such insertion seems 
unwarranted, since so already occurs earlier in the sentence. 
646 Reading jivikam with Ce Be for text’s Se jivitam. 
647 Cp Ud-a 141 above on these two knowledges. 
648 At Pts i 133 these two knowledges appear as two of the 
JTathágata's fourteen knowledges. At M i 70, A v 34, Vibh 340, 
and Pts ii 174f the latter knowledge features as one of the ten 
powers of the Tathagata, being replaced, in the list of same at 
Bv-a 27, by the former. Neither knowledge seems to feature in 
the account of the ten powers at Mahávastu i 159f, where they 
are attributed to the Dhammacakkhu rather than the 
Buddhacakkhu. 
649 Reading yathà aha with Ce Be Se for text's yathà hi. 
650 Also quoted at Ud-a 107 above, where the world of formations 
is further defined. 
651 Text Ce Se insert an additional vutto after okasaloko; Be 
omits. 
952 The first five internal bases (i.e. sense-organs) and their 
objects (the first five external bases). 
955 The six internal bases and their objects. 
654 The six internal bases, their objects, and the various 
consciousnesses linking these. 
655 So Ce Be Se for text's lokiyà ti here and below; presumably 
passive of *loketi; not listed by PED. Cp Ud-a 293 below for 
similar. 
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656 Cp Ud-a 298, 418 below; also MA i 244 and Vibh 195. 

657 Cp Jan Gonda, Loka: World and Heaven in the Veda, Amsterdam, 
1966, which discusses the notion that a loka was created by the 
participant in the Vedic sacrifice, later transformed by the 
Buddhists in almsgiving. À summary of the salient points is 
given in my introduction to Vimàna Stories. 

658 Cp Ud-a 339 below for similar. 

659 Reading samsaramahogham with Ce Be Se for text’s samsare- 
mahogham. 

660 Reading táressami with Ce Be Se for text’s taressami. 

661 Also quoted at Ud-a 19, 135 above. 

662 Perhaps an allusion to Vism 498f; the former is a reference 
to the three classes of dukkha (dukkhadukkha, 
. viparinàmadukkha and sankharadukkha), the latter to the 
elaboration of the first of the four truths in terms of what 
constitutes the source of dukkha. 

663 Reading paridahehi | Paridayhamane ti with Ce Be Se for 
ftext’s paridahehi paridayhamane. 

664 Sambhütehi; Ce Se sambhavehi. 

665 Reading tam with Ce Be Se; text omits. 

666 Reading niddahanta with Ce Be Se for text’s niddhantà; cp 
Ud-a 281 below. 

667 Ce Be Se read ?pallanke nisinno for text's °pallankena 
nisinno, but accord with text's reading of ten’ eva pallankena 
satthaham...nisinno below; cp EVii 70 on Thig 44 for a possible 
distinction between the locative and instrumental with regard 
to pallanka. 

668 Vaddhetva; or increased, expanded, intensified, etc. 

669 Cp Ud-a 3 above. 

670 Reading paccavekkhanànantaram with Ce Be Se for text's 
paccavekkham ànantaram; cp Ud-a 192 above. Attainment of 
each of first three paths and their fruitions is immediately 
followed by knowledgereviewing how many defilementsremain; 
after the topmost path, of course, none such remain. 

671 Text Se insert tasmà; Ce Be omit. 

672 Reading abhibhüyyamànatam with Ce Be Se for text's 
abhibhüyyamànattam. 
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675 Or perhaps simply alternative grammatical form. 

674 Vyasana; five are usually enumerated, as at Ud-a 428 below— 
see also D iii 235; Vibh 99, etc. A different list of eleven appears 
at A v 317f. 

675 Reading pariyutthanehi with Ce Be Se for text's 
parivutthanehi; at Vibh 383 they are said to be sevenfold, whilst 
at Asl 366 they are likened to highwaymen. 

676 Sukhadisankhatanam tissannam dukkhatanam; so all texts. 
This must be an allusion to some classification other than that 
found at Ud-a 240 below, but it is unclear which. 

677 Reading abhavitattataya with Ce Be Se for text’s abhavitattaya. 
We might take this simply as “on account of a lack of self- 
development” but cp A i 249ff where one developed in body, 
morality, mind, and insight is spoken of as mahattà, one with a 
self that is great, and thus able to put up with things lesser 
persons cannot. 

678 So Ce Be Se for text’s sattuno, were not even my enemy’s. 
679 So Be for text’s Ce Se attano, as its own. I assume that the 
structure of this section is (1) an explanation of those texts 
which read attato; (2) an explanation of those texts which read 
attano; followed by (3) an alternative explanation of those texts 
which read attato, since it is difficult to see how this final 
explanation could be construed as an alternative to that 
immediately preceding it. 

680 Ce Se omit. 

681 Be reads yena yena for text’s Ce Se yena. 

682 Ce Be Se read yena for text’s yena yena. 

683 Perhaps an allusion to Pts i 151 where “Material form is the 
world and it is eternal” and “Sensation is the world and it is 
eternal” are given as two forms of views involving 
misinterpretation. 

684 Text adds tihi; Ce Be Se omit. 

685 Text Ce Se insert ca; Be omits. 

686 Reading khandhapancakam with Ce Be Se for text’s 
pancakkhandhakam. 

687 Cp SA ii 364 on S iv 23-67: annathabhavam viparinamam 
upagamanena annathabhavi hutvà bhavesu satto laggo laggito 
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palibuddho ayam loko bhavam yeva abinandati. 
688 Ce Be Se read asambhave, the impossible, for text’s ayam 
bhave, which latter reading I retain, since ayam 
bhave...satto...sattaloko is almost certainly intended as a gloss 
on bhavasatto loko of the verse. Moreover, it will be noted that 
the two alternative explanations of bhava given here in terms of 
growth and becoming in the sphere of sense-desires are alluded 
two in the commentary in yad abhinandati tam bhayam below, 
seemingly confirming the reading of bhave here. On the other 
hand, the reading of asambhave would go quite nicely with 
avijjamanam below. The confusion of ayam bhave/asambhave, 
clearly attributable to Sinhalese mss, must be a very old one. On 
bhava as growth, cp Ud-a 160 above. 
689 Text inserts pi here; Ce Be Se omit. 
690 Reading avijjiamanam bhavam with Ce Be Se for text's 
avijjamanabhavam. 
691 Reading parikappitakdrato with Ce Be (Se parikappit®) for 
f text's parikappitakarabhavato. 
692 Be Se read gadhito for text’s Ce gathito; cp Ud-a 143 above. 
693 Text inserts evam sante pi, even though this be so; Ce Be Se 
omit. 
694 Or in the idea of its having the (right) conviciton concerning 
same. Be reads tattha và adhimuttisanham tanha- 
ditthabhinandanahi abhinandati for text’s Ce Se tattha v’ 
adhimuttisannam tanhaditthibhavanandanaya abhinandati; but 
it would seem likely that adhimuttisannam tanhdaditthi- 
bhavanandanaya is a quasi-etymology for abhinandati. 
695 All texts read bhavahetubhàvato, on account of (becoming) 
being the root-cause of becoming, which makes no sense. I 
therefore adopt the suggestion of Bhikkhu Bodhi that we read 
instead bhayahetubhavato, in which becoming is said to be 
fearful in the extreme (i.e. dangerous) because it is the root- 
cause of (the subjective experience of) fear. 
696 In what follows, Dhammapiila seems to be offering three 
different interpretations of the phrase yassa bhàyati, taking 
yassa firstly as yato (due to which, ablative), secondly as yassa (of 
which, genitive)—since the ablative or genitive case is usually 
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used for the object of the verb bhayati—and then finally as yassa 
( (for that) which), and thus as the subject of that same verb. 
Thesubject ofthe verb is, of course, in all cases to be understood 
as the world of beings. 

697 Reading tam with Ce Be Se; text omits. 

698 Reading jaramaranadi dukkhadhitthanabhavato with Be Se 
for text's Ce jaramaranadidukkhadhitthanabhavato. 

699 Reading dukkham with Ce Be Se for text's dukkhadukkham. 
700 Reading dukkhadukkhabhàvato with Be for text's Ce Se 
dukkhabhavato; according to Nett 12, by "intrinsic dukkha" is 
meant physical pain. 

701 Reading vibhavassa with Be for text's pi bhavassa, Ce visayassa. 
702 Reading tassa dukkham with Ce Be Se for text’s dukkham. 
703 Reading tamnissaranam with Be for text’s Ce Se tam 
nissaranam. 

704 Àsannapaccakkhavacanam; lit. an expression for that which 
is closeby and at first hand. 

705 According to Ud-a 216 below, these were the Defilement- 
Mara, the Accumulation-Mara and the Devaputta-Mara. The 
other two, the Khandha-Mara and Death-Mara, were only 
defeated upon the death of the Buddha. Cp DA 659 which also 
speaks of splitting the head of the three Maras, and which Sv-pt 
ii 287 similarly identifies with the first three of the above. How, 
and when, the single Mara of the Nikayas became fivefold is far 
from clear, butit nonetheless raises a number of questions. For 
whilstthefirstandsecond mightbe thought merely metaphorical, 
this cannot be true of the third, who is seemingly a living being 
inhabiting the highest world of the sphere of sense-desires (cp 
DPPN ii 611ff for references), and upon whom assault in this 
manner might be construed as a violation of the first precept. 
Then, again, the Buddhaisfrequently depicted as being harassed, 
subsequent to his enlightenment (and especially just before his 
death), by some, unspecified, Mara, which we must suppose to 
beone oftheremaining two, ifthefirst three had been defeated. 
Yet if, with the Buddha's death, all five were defeated, how can 
there still be surviving one or more Maras, including the 
Devaputta-Mara, to worry us? That the list of defilements at 
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Ud-a 138f are identified, at Vism 211, with all five Maras serves 

only to confuse matters even further. 

706 Reading Acarata with Ce Se for text's acarità, Be acaritvà; if 

the reading of Be were adopted, we should have to translate 

"after fulfilling the perfections after having performed/by 

performing". 

707 Aniyama; or indefinite. 

708 Cp Ud-a 195 above on these two quasi-etymologies. 

709 Reading vasaddo with Ce Be Se for text's vasadde. 

710 Probably a reference to the Ajivakas—cp D i 54 where such 

a doctrine is attributed to Makkhali Gosàala and Pv IV 3 32 for 

similar; also PS 82 n 1 on the Samsáramocaka heretics. 

711 On what follows, cp D i 36ff quoted Vibh 379. 

712 Ditthadhammanibbànavadino; DA 121 (on D i 36) states 

merely imasmim yeva attabhave dukkhavüpasamanam, the 

subsiding of dukkha in that same existence, which on the face 

of it does not seem all that radically opposed to the Buddhist 
f position. 

713 Reading samappito with Be (Se samappito) and D i 36 for 

text's Ce santappito. 

714Skt nirvrti; I hesitate to translate, since the term no doubt had 

its own special connotations for those professing these views. D 

reads nibbàna throughout. 

715 Yato; the reference to "Sn p 113” in PED sv should read “Sn 

p 115”. 

716 Be reads sukhehi samappitassa tassa for text's Ce Se 

sukhedhitassa; cp EV i 199 on Thag 475. 

717 The others being striving after becoming and the 

Brahmacariya—cp D iii 216; Vibh 366 etc. 

718 Cp Ud-a 203. 

719 Reading pi with Ce Be Se for text's hi. 

720 Kappuno; Be kappino. 

721 Reading bale ca pandite ca with Ce Be D i 54 for text's bale 

ca pandita ca, Se bala ca pandit ca. 

722 Cp DA 164and Pv-a 254, both of which point out that the wise 

cannot accomplish this any sooner, nor do the foolish proceed 

beyond this. 
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725 Defined at Vibh 358. 

724 Bhavati; or is, exists, etc. 

725 Reading vuccati with Be for text's Ce Se pavuccati; cp the 

parallel passage below. 

726 At this point Woodward inserts, without explanation, into 

the text [bhavo ti vutta]; Ce Be Se omit. 

7?7 Defined at Vibh 358, 365. 

728 Avasa; lit. residence, dwelling. 

729 Reading Bako with Ce Be Se for text's Baka. 

7301dam aviparinamadhammam; Woodward's note at this point 

is misleading, since both sources cited, in the PTS editions at 

least, read instead idam kevalam acavanadhammam. 

731 According to Be, "M i 401 (Be)”. 

732 Reading evam with Be for text's Ce Se eva; cp below. 

755 Reading bhavasmā ti vadāmī ti with Ce Be Se for text’s 

bhavasma. 

734 Seemingly an allusion to Vism 574: this self will become 
j properly annihilated when it is annihilated in an excellent 

becoming in the sphere of sense-desires or ina certain becomi ng 

in the spheres of form and the formless sphere. 

735 If this be the correct source, then the quotation (rather 

different in places to what we now have) must span § 10-16 of the 

PTS edition. Be gives the reference as "D i 31 (Be)”. 

736 Reading ca with Ce Be Se; text omits. 

757 Reading bale ca pandite ca with Be and D i 55 for text's Ce 

Se bala ca pandità ca. 

738 Where such view is attributed to Ajita Kesakambalin; cp S iii 

206f for similar. 

739 Reading ?gahinam with Ce Be Se for text's ?*gáhánam. 

740 Or “It exists; it does not exist” etc., depending upon the 

context. 

741 Reading pavattihetüsu with Ce Be Se for text's pavattihetesu. 

By an *occurrence" is meant an occurrence of name-and-form, 

or the khandhas—cp note at Ud-a 285 below for details. 

742 Reading sárameyyá with Ce Se for text's sarameyo, Be sa. 

743 Viparitadassana; cp A iii 114. 

744 Sakkaya. 
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745 Reading upadhim hi with Be and Ud for text's upadhi hi, Ce 
Se upadhi. 

746 So Be for text's Ce Se upadhi. 

747 Reading khandhadi-upadhim with Be Se (Ce khandhadi- 
upadhi) for text's bandhadi upadhi. 

748 Cp Ud-a 208 above. 

749 Reading tattha with Ce Be for text's tatth' assa, Se tassa. 
750 Avicchedo; or non-severance. 

751 Reading sabbupádanakkhayà n’ atthi dukkhassa sambhavo ti 
vuttam | Tattha sabbupádanakkhayà ti with Be Se (Ce 
sabbüpadàna?) for text's sabbüpadanakkhaya ti. 

752 Explained at Vism 569ff; cp also D iii 230; M i 66; Dhs 1213. 
753 On what follows, cp Vism 569f and 684; also Asl 386. 

754 Bahala; or perhaps gross or coarse. 

755 Ce Be Se read rüparágarüparagappahànam for text's 
rüparagappahànam, in both of which *ppahànam is clearly out 
of place. I therefore read rüparagarüparagam. If, however, 
^ppahànam is retained, then we should have to read something 
like "there being abandonment of lust for becoming in (the 
sphere of) form and in the formless (sphere) via the fourth", 
though this would involve our having to overlook the verb 
khiyati (is destroyed). Woodward's punctuation is quite wrong 
here—I follow Be. 

756 Reading kilesaganassa with Be for text's Ce Se kilesagahanassa. 
757 Cp Ud-a 4 above. 

758 Be adds pi here; text Ce Se omit. 

759 Reading lokam imam passa ti ddim aha ł Tattha lokam imam 
passa ti with Be Se for text’s Ce lokam imam passa ti. 

760 Reading dassanakiriyaya with Ce Be Se for text's 
dassanakiriyam. 

761 Ce Be read bahü for text's Se bahu; I presume that puthu/ 
puthü and bahu/bahü are to be understood adverbially here, 
for otherwise Dhammapila would have included this word also 
in his discussion below as to whether the subsequent terms are 
plural or singular. 

762 In which case, the verse would become "individually beset by 
ignorance". 
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763 Cp MA i 223, where such concealment forms one of four 
reasons for absence of knowledge concerning dukkha as the 
first of the four truths. 

764 See Vibh 135 and Vibh-a 138ff, where this Suttanta method 
is contrasted with that of the Abhidhamma. 

765 Cp Ud-a 176 above. 

766 Reading ratà with Be; text Ce Se omit. 

767 Abhiratà. 

768 Gaha; lit. "grip". 

769 Reading attattaniyagahavasena with Be for text's 
attaniyagahavasena, Ce ?gahavasena, Se ?ggahavasena. 

770 Reading yathavuttena with Be Se for text's Ce yathábhütena. 
771 Reading °gahenawith Ce Be (Se °ggahena) fortext's?gahena. 
772 Reading upanento with Be for text’s Ce Se upanetva. 

773 Reading svayam with Be Se (Ce so ayam) for text’s ayam. 
774 Reading ?gatithiti? with Be Se for text's Ce ?gati?. 

_ 775 The seven stations of consciousness and the nine abodes of 
| beings as mentioned at Ud-a 207 above. 

776 Be puthi. 

777 Text Ce add ca here; Be Se omit. 

778 Reading bhinnavákyattà with Ce Be Se for text’s 
bhinnavakyata. 

779 As does Nett 157 (Ee), which reading Woodward adopts 
(VofU 40) in his translation. 

780 All terms being singular; the distinction is not apparent in 
translation. 

781 Reading ekavakyatadhippayena with Be Se for text's 
ekavakyatadhippayena, Ce ekavakyadhippayena. 

782 Puranapatho; or the reading of the Ancients. 

783 Cp Vism 239 for similar with respect to mindfulness. 

784 Given Dhammapila’s silence at this point, we should, ideally, 
here interpet in accordance with his explanation of the same 
phrase at Ud-a 211 above. However, the translation there ` 
offered, being somewhat strained so as to fit his comment, is 
almost impossible to sustain in this particular context. 

785 See Vism 202; Vibh 137; in greater detail at Vism 571ff; 
Vibh-al83ff. The nine are becoming in the sphere of sense- 
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desires, the sphere ofform and the formless sphere; percipient, 
non-percipent and neither-percipient-nor-non-percipient 
becoming; and one-, four- and five-constituent becoming 
characterised by those constituted by one, four or five khandhas— 
i.e. form alone, the four mental khandhas, and all five khandhas. 
Cp also Ud-a 98, 174 above. 

786 Reading satavanto và asátavanto và with Be for text's Ce Se 
satavantasammata sarabhinna satarahita. 

787 Reading ittarakkhana with Be for text’s Ce Se itaralakkhana. 
788 Cp Vism 308 for a definition of these terms in the context of 
the Brahamviharas. 

789 Presumably sabbatthatà here represents abstract of Skt 
sarvatra, in which case it ought not to be confused, as it 
seeminglyis by PED sv, with sabbattatà (abstract of Skt sarvatman) 
which latter term occurs, in the context of the Brahmavihàras, 
at D ii 186; Vism 308, etc. 

790 Be reads saggapayamanussadivibhagena, by way of such 
f classifications as heaven, the states of loss amd mankind and so 
on, for text’s Ce Se saggapayamanussadisabbabhavena. 

791 Cp Ud-a91, 166 above; also DA 121, Vism 632 etc. Woodward's 
punctuation is quite wrong here—I follow Be. 

79? Reading dvidhà with Ce Be Se for text's dividhà. 

793 Cp It-a i 19, where the various meanings of iti are itemised, 
such reference having been overlooked by CPD. 

794 Cp Ud-a 164 above. 

795 Text Ce Se insert kim; Be omits. 

796 Reading anatta ti vuttà with Ce Be Se for text's anattà ti. 
797 Anuttalakkhanam; Be Se anattalakkhanam, of the 
characteristic mark of anattà (not-self), which reading CPD sv 
anutta believes better. But the former reading seems equally 
acceptable, given that the context is one of elaborating upon 
the missing predicate represented by iti as "etc". 

798 Cp Dhp-a iii 407f (quoted EV i 227 on Thag 713) which 
explains that they proceed uncontrolled since it is not possible 
to exercise control over them by wishing “May they not grow old, 
may they not die”, which explains Dhammapala's gloss above in 
terms of being liable to be changed by old age and by dying; also 
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AA iv 195. 

799 Reading sammia nayena with Be for text's CeSesammananena, 
right knowledge; nayena seems here a gloss on sammi, just as it 
ison dhammena at Ud-a 55 above. Cp AA ii 380: sammappannaya 
passati ti samma hetuna karanena saha vipassanaya 
maggapannaya passati; and It-a i 85: sammappannaya passati ti 
samma hetuná nayena vipassanapannasahitaya maggapannaya. 
Sammanana, on the other hand, constitutes the ninth limb of 
the path when depicted as tenfold (D ii 217; M iii 76) and is 
defined either as reviewing that path (MA iv 134) or as knowledge 
of that path’s fruition (AA ii 382). 

800 Cp Ud-a 68 above; here all functions of full understanding, 
abandoning, realisation and cultivation are meant, as confirmed 
by It-ai 85 (parinnapahanasacchikiriyabhavanabhisamayavasena 
passati). 

801 Reading àdinayappavattà bhavesu tanha with Ce Be Se for 
. text's adinayappavattabhavesu ll Tanha. 

| 802 Reading vicchedam with Be Se for text's Ce ucchedam, 
annihilation; this might equally be rendered “non- 
continuation"—cp Ud-a 213 above. 

803 Be places ya after tassa, which is to be preferred. 

804 Explained at Vism 567f; see also Vibh 396, 400. 

805 Ce Se read và for text's Be ca. 

806 Avatthadivibhagena; cp Vism 161, 209. 

807 Reading virágena with Ce Be Se for text's viraganirodho ti. 
808 Cp Ud-a 49 above; also Vism 507. 

809 Nissesam. 

810 Reading til Evam tanhaya with Ce Be Se for text's ti tanhaya. 
811 Tanháya pahanamukhena; or that has its source in the 
abandonment of craving. 

812 Gatham àha; Be àdim àha. 

813 Reading àdim àha with Be for text’s Ce gatham aha. 

814 Reading anupàdáà with Be Se Ud for text's anuppada, Ce 
anupadana. 

815 Cp Vism 571. 

816 Reading dyatim with Ce Be Se for text’s dyati. 

817 Text inserts pi here; Ce Be Se omit. 
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818 Ariyamaggakkhane; at Ud-a 211, it is said that the 
Brahmacariya consisting of the eightfold path 
(atthangikamaggabrahmacariyam) was attained aftertrampling 
upon the head of the three Maras (tinnam Maranam matthakam 
madditva adhigatam) and that itis this that is led, cultivated, for 
the sake of abandoning becoming in the sphere of sense-desires 
and so on. This suggests the ariyamagga here referred to is not 
the eightfold ariyamagga and also raises the question as to if, 
and when, the Buddha himself ever followed the latter. For 
there is, to my knowledge, no canonical account of the Buddha 
himself actually practising the path he rediscovered for others 
(S ii 106), just as S iii 66 and M iii 8 assert that the difference 
between the Tathagata and his arahant-followers is that he gives 
rise to a path not given rise to hitherto, whilst they are merely 
followers of that path. 
819 Reading ca with Ce Be Se; text omits. 
820 Text wrongly takes vijito sahgamo as the lemma; rather the 
j subsequent vijitasangamo is the lemma, as confirmed by Be. 
821 The order in which the various lemmas appear here (which 
order normally follows that in which they appear in the verse or 
prose commented upon) suggests that the verse before 
Dhammapáàla may have read tàdi sabbabhavani upaccaga ti 
rather than upaccaga sabbabhavani tadi ti. 
822 Text adds pi here; Ce Be Se omit. 
823 By which must be meant his khandha-parinibbána—cp Ud-a 
175 above. 
824 Tatiya; Be Nanda. 
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